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INTRODUCTION 


The cultural history of Orissa dates back 
to a remote antiquity. Different portions of this 


land passed under different names at differgnt ages, 
Such names had been Kalinga, Utkala and Odra. 
Orissa represents cultural nucleus: of the past areas 
which flourished under thes three names. The 
cultural movement developed in Orissr__ in certain 
remarkable lines. For instance, Orissan art found 
its best expression in different stone walls of the 
temples and other historical monuments, besides 
palm-leaf records, The over-sea activities of Oriyas 
of the past embrace~d- a distinct cultural influence 
over many countries of Scith East Asia, Orissa's 
cultural impact was felt not only among the 
neighbouring regions like Anga or Banga but almost 
the whole of the ancient India and evén heygond 
that. Megasthenes, the famous Greek ampassador 
to Chandragupta Maurya's court described Orissa 
as a powerful political state which had never been 
conqured by any foreign king. Ptolemy, the noted 
Greek geographer’ of second century A.D. referred 
to Orissa in his writings for ts notable trade 
activities, It is true that Asoka conquered Kalinga;- 
but soon after Asoka, Kalinga became independent 


and under the powerful ruling of such emperors 
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like Kharavela, Sailodbhava and Bhauma Kara the 
Cultural progress /pecame rather conspicuous, - By 
eighth cenaeaa De the scions of the Sailodbhavas 
este Bich ed temple in Suvarnadvipa ( Malayasia ). 
Authorities ‘like Oldenberg believed that Pali language 
came to Ceylon from Kalinga. 

The great Indian epic: Mahabhorata, in its vana 
parva (114, 4-5 describes Orissa as a land inhabited 
by Rishis. Brahma Purana (ch, 26) mentions Orissa 
as the country of thg blessed adorned with all the 
virtues. Arncsient Jaina literature describes how 
Mahavira was invited by the ruler of Kalinga to 
conduct his mission in that land, The Buddhist 
source like Mahaparinivanna Sutta narrates how 
Buddha's tooth relic was carrled by a Buddhist 
monk named Kshema fom the_Lord's funeral pyre 
to Kalinga and handed} over to the Kalinga king 
Brahmadatta who erected a stupa for the relic at 
a place which. became famous as Dantapura, It is 
proclaitiied that Daritapura was later known as Puri 
and it is held in tradition that the Holy Relic of 
Buddha was preserved in the navipadma of Jagannath. 
From the Chinese sources, it is learnt that Subha 
Kara, one of the rulers of Kara dynasty of Utkala 
( 8/9 century A.D, presented a religious treatise 
Ganda Vyuha to the Chinese king Te-Tsong of 


,the Tsang dgnasty, 


Scholars maintain that the earliest distinguish- 


able language of Orissa is found in the famous 
5 ଆଏ 
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Natya Sastra of Bharata Muni ( Ist. century A.D. ). 
He has mentioned therein the Audra-Mag-dhi 
Dravrtti ( 6-26 ) which, according to°the scholars, 
suggests Audra (Orissa) and Magadha (South Bihar) 
as a compact unit so far as linguistic characteristics 
are concerned [In course of time Oriya language has 
its diverse evolutionary developments and obviously it 
has enjoyed a long heritage Prominént linguist, 
Suniti Kumar Chatterjee has ,maintained that it may 
be said witKout travesty of linguistic truth that 
Oriya is the eldest of the three sisters (i.e., Oriya, 
Bengali and Assame), when we coucider the arch 
character of the language. In the field of rhetorics, 
the name of Biswananth Kaviraj of Orissa (author 


of Sahitya Darpana) is, of couse, well known. 


Orissa’s contribw#tiOn- in the fields of music and 
dance is also noticeable. Maheswara Mohapatra’s 
Abhinaya Candrika ( twelbeth century As D.) is an 
authentic work on dance specially on Odissi. Besides 
this, one comes across host of Oriya names like 
Haladhar Mishra ( author of Sangita Kalpalatd”). 
Raghunatha Ratha (author of Natya Manorama) tn the 
world of classical music, So also in the field pf 


‘Astronomy, Orissa has some notable persons out of 


whom Satananda Acharya ( eleventh century A.D. Yi. 
author of Bhaswati and Samanta Chandrasekhar 
( ninteenth century A.D. ). author of Siddhanta 
Darpana deserve special mention. As far as Ayurveda 


is concerned, the name Madhava Kar ( author of 
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Nidana) has usually been referred to. Vishnu Sharma, 
thx author of famous treatise ; Panca Tantra, has also 
been claimed -by thé scholars as belonging. to Orissa, 

Amidst all these significant contributions made 
in the different fields, one naturally wonders whether 
Orissa has also considerable share in matters of 
abstract philosophical thinking. To what extent have 
Orissan thinkers throughout the ages participated in 
the philosophical discussions ? Who are the’ prominent 
Philosophers or philosophical movements that Orissa 
has to her credit ? As tar as my knowledge goes, no 
definite as well as comprehensive research work has 
been done in this direction so far, Only one finds stray 
references of certain names or works which are 
claimed to be philosophically relevant. But this 
does not mean that Orissa ~ag no philosophical 
tradition and philosophical discussion among the 
Orissan thinkers is only 5 recent origin. It seems, 
intensive study and research in this direction is 
still not adequately done, 

A sakhatteheel) of Atharva Veda i.e., the mantras of 
Paipulada Samhita was not found available anywhere in 
the country, though there are references about it in 
many other sources. In 1958, late Professor Durga 

Mohan Bhattacharya of Calcutta University discovered 
those mantras for the fifst time from villages of Orissa. 
Thjs discovery méy lead one to make a surmise that 
Ofissa is the land where at least a portion of the 


Vedas was composed. The Orissa State Museum 
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has been able to collect from various parts of 
Orissa some Upanishads belonging to Atharva Veda 
like Ugratara Upanishad, Binda -Upanishad and CarfGna- 
uyuha Upanishad, Certain important tantric texts 
belonging to Vedic fold like Nrsmha Tapini, Ganesha- 


Tapini are found available in this land, 


Since Vedic Tantrism had its footing in Orissa. 
in later times Buddhistic developments like Vajra- 
Yana, Tantrayana and Sahajayana had flourished here 
and recent day historians have been able to identify 
number of Orissan’ Buddhist tantrics. Some of them 
are: Indrabhuti, Padmavajra, Anangavajra, Lilavajra and 


Laxmi kara. Indrabhuti, the author of Jnanasiddhi, was 
styled as Odiyana Siddha and was the ruler of 


Odiyana ( Orissa), 

Historical researches also reveal that some 
prominent Mahayana “Buddhists like Aryadeva, 
Nagarjuna and Dignaga had spent major portion 
of their life time in Orissa and composed valuable 


philosophical treatises. 


As indicated earlier, Orissa has attracted Jina 
as well as Buddhist philosophers since the veginning. 
There is the location of the famous caves of 
Khandagiri and Udayagiri at Bhubaneswar where 
Jaina philosophers were said to have been active 
in propagating their thoughts. At a later time 
Jainism had been found being assimilated with the 
main stream of Hinduism. dina had- been deified 


and in Orissa the Lord Jagannath have bee. 
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conceived as Jina deva. Ofcourse the theoretical 
basis for such type of assimilation is a matter of 
further research. Dé6cumentary evidences reveal that 
the first two disciples of Lord Buddha were two 
Oriya traders, namely Tapassu and Bhalliku, Historical 
findings seem to justify that some of the famous 
Buddhist philosophers like Bhavaviveka, Buddhapalita, 
Dharmakirti were from Orissa. It is held 
that Bhavaviveka (6th century A. D.)} who 
was a Madhyamika of mahajana sect was also 
originally a follower® of Samkhya darsana. His 
treatise is Tarkajvala. Buddhapalita is said to be 
contemporary of Bhavaviveka and often is said to 
have philosophical discussion with him. Dharmakirti 
was the nephew of the great Mimamsaka, Kumarila 
Bhatta with whom Dharmakirti had philosophical 
debates, It is interesting {a note that in one of his 
philosophical treatise: Vada Nyaya, Dharmakirti 
mentioned the Oriya term naka as a substitute oi 
the Sanskrit term nasika yastu naka sabdam muk ku 
sabdum eva va nasaparyayam vetti na nasa sabdam, 
103-104). Basing upon the lines of well known 
classical treatise Jina-Vijaya, 1 have argued and 
tried to establish elsewhere that Kumarila Bhatta 
belonged to a village; Jayamangala near the bank 
of the river, Mahanadi of Utkala, It can undoubtedly 
be said that Dharmakirti, being the nephew of 
Kumarila and being aware of Oriya language, must 


have belonged to this land, 
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Not only Jainism, Buddhism too, in course of 


¬” 


time, underwent several changes and modificatioifs 
in its presuppositions as well as practices. Lord 
Buddha had been deified and this dharmic trend 
which initially had its start on a naturalistic and 
humanistic basis, later on embraced some sort of 
Supernatural tantric elements and also had a clear 
leaning towards a type of transcendental theologism 
much away from the ethical plane of human concern. 
The moral disciplinary set up which was introduced 
with much sincereity at the early phase of Buddhist 
religio-philosophical rm.ovement, seemed to have 
become fully upset at the stage where sole emphasis 
was laid upon the passionate sensuous enjoyment 
under the so called religious attainment of excellence. 
ln this context the role of Sahajayanis may be 
noted. Perhaps this might have contributed 
considerably towards the downfall of Buddhism as 
an independent dharma in India at least, lts 
degenerate form finally collapsed and whatever good 
element remained that became fully integrated and 
assimilated within the fundamental Hindu ordér 


leaving almost no point of separate identification. 


During eighth century A.D., there was the 
appearance of the great Sankaracarya in the dharmic 
and darshanic panorama. It has been held that the 
downfall of Buddhism and some sort of revival of 


Hinduism had been cosiderably due to the .novel and 
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impressive interpretation of the Upanishads, Brahma~ 
sui and Gita by Sankara, It is he who is said 
to have propagated the eternal moral and spiritual 
values of the Hindu dharmic outlook most effectively 
among the mass and a country-wide dharmic 
unitary conscious became possible by his 
establishing mathas of the high order in different 


parts of the country. , Sankara came to Puri and 


not only he established the famous Goverdhan 
Matha, but he was mainly responsible in emphasising 
as well as reviving thie universal and all pervasive 
humanistic element in the cult of Jagannath. His 
emphasis on jnana as a contrast from karma attracted 
the then thinkers of Orissa and, as a result, Orissan 
religio-philosophical thinking has always been found as 
considerably bent on a sort of rationalistic formulation 

Sankara, while establishing Govardhan matha' at 
Puri, put ofie of his closést disciples, Padmapada 
as its master and since that time Puri became a 
great centre in spreading the message of Advaitic 
jnanavada in the minds of Orissan thinkers. The 
tenth Sankaracarya of Puri Govardhan matha, who was 
the famous Sridhara Svami, was the first Advaitir 
who tried to find out a meeting point between 
jnana and bhakti and’ in this regard his works: 
Bhavartha Dipika and Subodhini are notable, Zridhara 
was born in Balasore of Orissa, Gradually the 
bhakt! element in. the dharmic plane attracted the 


general mind and, as a consequene, in Orissa one 
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finds the emergence of the great poet, Jayadev who 
had been famous for depicting in his well kngwn 
Gita Govinda the perpetual theme of love and 
devotion of the highest order. Later on Baladeva 
Vidyabhusana who became well known for interpreting 
Upanishads, Brahmasutra and Gita for the first time 
from Caitanya’s point of view made a shift from 
Advaitism towards Dvaitism., Baladeva, though was 
from Orissa, made a great «impact on Bengal 
Vaisnavism. I} his work, bhakti has been given 
singular importance But Sridhara's influence is found 
to have been more prominent in the writings of 
the great pancasakhas of Orissa who flourished 
during eleventh-thirteenth century A D, It was the 
pancasakhas who further carried on the jnana misra 
bhakti tradition. This sort of assimilati >n, it szems, is a 
specific point of emphasis in the Orissan religio-philosc= 
phical movement, Some of the members of the group 
went so far as to give support for a typical Advaitic 
drsti by way of coining sichicexpressione like nirguna 
mahatmya, anakara samhita and sunya samhita. [It 
is obvious that terms like nirguna, anakara and 
sunya are indicators of both Advaita non-dualism 
and Madhyamika Buddhism. In Orissa, Buddhism 
since long had been placed with a solid {foundation 
and there has also been a good establishment of 
the Advaitic point of view at least since the time of 
Sankara. Advaitism had a vontinuous ‘steady growth 


because of effective contributions of thinkers like 
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Padmapada and Sridhara, One may reasonably, 
resume that in Orissa there has been an effective 
integration “of Advaita nirguna tattva with Madhamika 
sunya tattva and even more at a later time bFakti 
tattva too has been accepted and thus giving rise 
to a synthetic outlook, As indicated earlier, the 
cult of Jagannath has been regarded, in this 
connection, as the symbolic presentation of Advaita 


Brahma. Sunya Butidha and Visnu Svayam. 
© 


At a later tim&é, there has been the emergence 
of another religio-philosphic point of view which 
almost has its origin as a sort of reaction against 
conservative ritualism and dogmatic adherence to 
idol-worship. It has made a good effort in presenting 
the subtle dharmic tattva of universalism and 
humanism in a simpler form so that it can easily 
reach the minds of common man, especially 
the down-trodden and the aboriginals. This movement 
is known as Mahima dharma, It is thought in certain 
ciscles that Mahimaits are opposed to Brahmins In 
this corinection an event « concerning the fight 
between Mahimaits and the Pandas of Puri temple 
“is usually referred to. But this is also the fact 
that some of the main disciples of Bhima Bhoi 
and followers of Mahima were Brahmins namely. 
Hari Panda and Basudev Panda. This reveals that 
Mahima movement is never opposed to Brahmins; 


it only goes against the element of rigid orthodoxy 
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and certain conservative practices which are virtually 
against the dharmic principle of unity and univer- 
salism. One of the foremost exponents, of Mahima 
dharma, Biswanath Baba, in his writings, has tried 
to establish the important point that the basic 
philosophic principle of Mahima accommodates within 


its fold the concepts of sunya, advaita and bhakti 


~ 


In the recent times. Orissa has to her credit 
number of original thinkers whd have, in their own 
ways. contributed notably to the cause of dharma and 
darshana. Their contributions mark an emphasis on 
humanistic trend which almost has become the 
distinguishing feature of Orissan philosophical outlook. 
One finds, in this regard, thinkers of divergent 
view-points like Pt. Nilakantha Das, Prof, Mohini 
Mohan Senapati, Sri Bairagi Charan Mishra and 
Dr. Ganeswar Misra. While Pt. Das has moved in 
favour of what is said in his own lenguage as 
Yukti dharma or rationalistic religion, Prof. Senapati 
has argued against all sorts .of Hiels His point 
of emphasis distinctly has an atheistic and naturalistic 
flavour. On the other hand, while Sri Bairagi 
Mishra, with a reformative zeal, has gone on 
interpreting Gita from a rationalistic point of view, 
rejecting rigid orthodoxy and dogmatism, Dr. G Misra 
has tried to find analytical trend in classical 
Advaitaa But, in spite of all these individual 
specifications, it seems to me, these- thinkers have 


definitely moved all along on a common track which 
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again is not without the age-old religio-philosophical 
tradition of Orissa, but some how or other is 
preservation as well as continuation of that. cAll 
these four thinkers, despite their individual 
preferences, have opted for humanistic philosophical 
outlook, Dharma, according to them, can never be 
viewed as contrary to human needs and aspirations. 
It is, in that sense, neither viewed as boosting 
sub-humanism nor supra-humanism. There is rather 
the effective move supported by them to accelerate 
and bjyost up the jateat moral and spiritual element 
in human personality, Thus there is a definite 
tendency to invigorate the reasonable basis for 
humanistic philosophical outlook, The same flow of 
humanism is also found to be the undercurrent in 
the age-old Orissan dharmic tradition and with 
a little effort one can be led to conclude that 
humanism in some form or other is the major trend 
in Orissan philosophy. 

The twelve* essays, collected in this volume, 
are prepated in different times and 1 have received 
favourable responses from » many. I am thankful 
to Grantha Mandir for publishing these essays 
together in a single volume. If the book is well 
taken by the readers, 1 would, it is needless to say, 
be greatly encouraged and it will boost up further 


research of! mine ° in this important field. 


Vani Vihar Bijayananda Kar 
December 1, 1988 
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PANDIT NILAKANTHA 
A HUMANIST PHILOSOPHER 


Late Pandit Nilakantha Das, one of the cele- 
brated reflective thinkers of the present century 
in Orissa, jis most conspicuolis for his extensive 
writings on religio-philosophical tradition of India with 
special emphasis on Gita. Pt. Das, though a post- 
graduate degree holder, has never been an academic 
professional philosopher. But, nevertheless, his 
numerous writings (which are mostly in Oriya language) 
display a very matured specimen of philosophical 
reflection. Of course he has not separately placed 
his philosophical view -point on an independent footing. 
While translating Gita, he has Presented a detailed 
introduction not only on Gita but also on the religio- 
philosophical tradition of India in classical perspective. 
In all such introductory writings, Pt. Das ‘has taken 
care to expose at least two distinct senses of the word:* 
dharma and thereby has well interpreted not “only 
classical concept of dharma but also has placed before 
us his distinct philosophical point of view ‘which is not 
merely of intellectual importance but seems to be 


having immense socio-cultural significance in the 
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practical setting. In what follows, attempt shall be 
made to expose the philosophical standpoint of 
Pt. Das (which seems to us to be profoundly 
humanistic) primarily basing upon his work on Srimad 


Bhagabad Gita!. 


Pt. Das takes dharma obviously not in the popular 
sense of religion which includes belief in a trans-social, 
trans-empirical form of existence. Dharma, according 
to him, is a social concept and which has full relevance 
within the worldly human context. It is man and man 
alone who within the worldly framework conceives 
dharma as a powerful social institution that is primarily 
designed to unite men under some common bond of 
unity for a peaceful and harmonious state of existence. 
Here it should, however, be noted that religion too is 
derived from the Latin ligare which means to bind or 
bind together and this rendering is quite close to the 
social implication. However, later on religion has been 
popularly .understood not in some sense of socio- 
empiric framework but rather transcending that. This 
has, perhaps; given rise to such. differences between 


the meanings of dharma and religion. 


Now taking dharma in the socio-empiric dimension, 
Pt. Das makes a survey. of the religio-philosophical 
tradition of India and broadly classifies dharma into 
two types Bhautika and Atmika?. So far as Bhautika 
dharma is concerned man seeks instruction from Iswara 


or God. This belief rests on the idea that man himself 
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does not want to apply his own sense of judgement for 
making decision. He, all the time, depends upon some 
external agency (may be out of fear and wonder) for 
making any move in the life-situation. As opposed to 
this, there is another conception of dherma according 
to which man, instead of depending on any external 
power, depends solely on his own self for making any 
decision. Here man gives full emphasis on his own 
rational conscience for making “any judgement. That 
is why Atmika dharma is also called by him as Yukti 
dharma?, Since instruction from God is sought for in 
Bhautika dharma, it is also described as Iswara or 
Bibhu nirdesita and Bhakti dharma. On the other hand 
Atmika dharma has been described by him in various 
formulations like Purusa, Aniswara, Abhakti, Niti and 
Manava. His study of religio-philosophical tradition 
reveals to him that though there has been always a 
clash between these two trends of dharma yet the 
major influential trend at least in the classical religio- 
philosophical tradition in India’ is the Atmika dharma 


and to which he has shown his preference. 


~ 


In order to properly comprehend his humanistic 
philosophy, it is necessary to get into his discussion of 
Atmika dharma. By atma, he does not mean somé 
esoteric trans-human state of existence. He, of course, 
takes atma as self or person; but again here he has the 
clear suggestion that the person is to be conceived 


within the socio-empiric situation and not beyond that. 
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Any transempirical, transcendental and other-worldly 
conception of self or person is not at all entertained, 
probably on the ground that it is illogical. In this 
connection he writes that it is only within the frame- 
work of society, person is to accomplish his duties 
and responsibilities. Praja, according to him, primarily 
stands for the collection of all human beings in the 
socio-empiric situation?, The emphasis on socio-empiric 
situation seems to indicate that Pt. Das is not here 
arguing in favour of any individualistic or subjectivistic 
conception of person. There is, however, the 
conception of jivatma in contrast to what is known as 
Paramatma or Viswatma, Jivatma or individual self 
is understood only in so far as it is conceived as one 
unit within the broader perspective of universal society 
or Viswa. Both the concepts of individuality and soci- 
ality are not opposed but are rather compatible with 
each other. Opposition or strife results only when any 
one of the two conepts is treated in its radical form as 
absolutely different from the other. Atma jnana and 
Viswa jnanq are regarded, from this angle, as not 
opposed but as compatible with ଖୀ other. In another 
context it is held that to comprehend about one’s own 
mind one is to have the prior comprehension of other 
minds. It seems that the view-point held by Pt. Das 
resembles Strawson's (one of the distinguished present - 
day analytical philosophers) point of view so far as the 
issue concerning knowledge of other mind is 


concerned, 
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Pt. Das describes Atmika dharma as Purusa 
dharma. The word purusa has, however, been used 
at leas? in two important senses. One is the general 
use in which it refers to self or atma; and the other is 
the sense in which it refers to what is known as the 
Gita concept of Viswa purusa, According to him self or 
purusa is the concrete individual who is normal, 
conscious human being and who is well responsive to 
diverse situations by applying “ his own sense of 
rationality and wisdom. This nature of purusa is well 
marked with the sense of individuality; but again it is 
to be noted that the sense of individuality is rooted 
not on the basis of egocentric subjectivity but on the 
balanced plane of objectivity which again is due to the 
infusion of proper sense of reason and discrimination. 
That is why atmanubhuti is interpreted, in this context, 
as being possible by means of jnana or buddhi. Pt. Das 
here is in favour of jnana in contrast to bhakti. It is 
balanced or composed intellect (sthira buddhi)’ which 
sets individuality in its proper locus and thus the 
socalled conflict and antagonism between individuality 


and sociality become significantly redressed. 


But the question arises how at all man who is 
mostly selfcentred is to forgo his sense of ego and 
subjectivity. This is the age-old problem regarding 
the interests of individual and of society. How at all 
one is to bridge the gulf ? Well, the solution is, no 
doubt, difficult but not impossible. The answer that is 


offered to this question in the religio-philosophical 
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tradition of India is that by means of the rise of proper 
buddhi, the narrow sense of egoity (created due to 
non-Intellectual sources like passions and emotions 
etc.) becomes curtailed and the sense of individuality 
(vuyaktitva) is set in its proper track. Man is, no doubt, 
an animal. As an animal, the instincts of passion, 
emotion etc, in him are nothing but natural, But if 
there is unchecked growth of such animal tendencies, 
man becomes reduced to the level of beast and thus is 
regarded as abnormal. This type of. degeneration has 
become possible manyera time in the history of mankind 
when man is found as a slave to all sorts of abnormali- 
ties. Being overpowered by animal tendencies purusa 
becomes completely inhuman and unspiritual. He has 
no sense of realising himself. The sense of vyaktitva 
is fully lost in him. This kind of attitude has resulted 
in many ill-conceived doctrines like Sensualism, Hedo- 


nism, Materialism and so on. 


And, again, deterioration results when self is 
viewed in another radical form i.e. in terms of pure 
mystical, obscure, transempirical abstract entity. Such 
a notion ‘is not simply scientifically unverifiable but it is 
also rationally indefensible. Besides there are certain 


impractical and implausible moves which are encoura- 


“ged if such notion of disembodied pure self or purusa is 


“accepted. If in the other framework man is-reduced 


to mere body then in this, man is reduced to obscure 
spirit which in proper analysis can be shown as fully 


incongruent. The notion of radical spiritualism has 
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resulted not only in groundless obscurantism but also in 
propagating the sense of other worldliness, escapism 
and even inactivism, Pt. Das has very cautiously 
avoided this move and has quite forcefully argued that 
the religio-philosophical trend of classical India is not 


in reality favouring such kind of extreme moves. 


Proper inculcation of rational element can neither 
reduce man to unconscious matter (jada) Aor to 
abstruse transempirical self (manava bhinna atma). Such 
kind of reductionistic move is based on some sort of 
improper analysis of the actual 6 “in which such 
concepts like atma and purusa have their being. While 
exposing and interpreting Gita dharma, Pt. Das has 
clearly become critical about the tendencies of sub- 
humanity as well as super-humanity®’, In this regard he 
has perhaps rightly interpreted Gita concept of karma- 
sannyasa not as inactivism but accomplishing one’s own 
duty (svadharma) in a detached (not necessarily ~dis- 
interested) manner by means of avoiding all passions 
{kamana) and concentrating on ° pure intellectual 


discrimination (Buddhi Brahma)®, 


The other concept Paramatma or Viswa purusa 
has usually been understood as universal or absolute 
Self. It is said that in Vedanta literature jiva is taken 
as individual soul and Brahman is regarded as universal 
Self. Both the concepts, in the popular rendering. 
stand for some sort of supra-human connotations. 
Purusa “is construed as pure metaphysical mystical 


spirit though finite in nature, . Viswa Purusa is, on the 
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other hand. regarded as infinite spirit and in some 
sources it is identified as Iswara. Of course it is also 
conceded in this context that I/swara who is no other 
than universal spirit occasionally takes a human form in 
the form of avatara. Pt. Das, while interpreting 
religio-philosophical tradition, does not, however, 
challange the individual and universal implications that 
Efe in both the concepts under discussion. What 
he seems to hate effectively presented is that neither 
the concept of individual self nor the concept of 
universal Self ‘has any necessary suggestion of human 
transcendence. Both the concepts have their significa- 
tion in human context and which again becomes 
perfectly intelligible within socio-empiric situation. It 
is the normal man while views himself in terms of his 
own individual setting is the person. As a person he 
has, of course, sense of likes and dislikes. And again, 
sidé by side, there is also the sense of social or univer- 
sal self which is conceived in and through the human 


sphere. For, it is man who also thinks in terms of 


society and group. Unless man takes that aspect into 
consideration he suffers from individualism and 
subjectivism. Universal Self does not mean another 
abstruse, metaphysical Viswa Purusa having a trans- 
empiric being but is always to be comprehended within 
the human setting and never beyond that. Viswa 
Purusa, in this sense, does not mean God or any such 
mystical Being; but it only points at such aspect of 


human personality that transcends subjectivity and is 
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conceivable within social plane. If jiva is individual 
self, Paramatma is social self, It is social or universal 
not in any transcendental esoteric sense. It represents 
a social reality in the concrete empiric situation, From 
this point of view neither jiva represents finite dis- 
embodied ghostly existence nor Viswa Purusa points at 
infinite disembodied Being, Man, in the normal set up, 
is the balanced conscious being who is both aware of 
his individual duties, obligations and also his social 
duties and responsibilities. Society here does not mean 
a particular group belonging to any specific religion or 
nation; but it is understood in terms of the whole 
human social framework and the duties, etc, are to be 
formulated accordingly. Of course this does not 


necessitate the conception of a static or closed society. 


While exposing his own point of view by way of 
interpreting the traditional religio-philosophical trend, 
Pt. Das has held that what is in pinda (body). the 
same also is in Brahmanda (Universe)”. Its implication 
is that both individuality and sociatity are harmonised 
in the human plane. Pt. Das further holds , that 
Universal religion (Viswa Dharma) is accomplished 
when one is engaged in one's own duty in the detached 
manner keeping a rational balanced outlook!, Social 
self is not to be construed as another external being. 
It is the same person who, by means of reason (yuRti)- 
keeps a balance or integration ~(samanvaya} between 
two trends of thinking, i.e. individuality and sociality. 


It is society which is the primary centre of all human 
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accomplishments. Society lives through only when 
each individual performs his own duties in an un- 
disturbed manner clearly comprehending the idea of 
fellow -feeling.” Self -realisation does not imply narrow 
sense of subjectivity; but, on the other hand, it points 
at the pervasive sense of humanity which has a 
profound social background, In this connection, Gita’s 
prescription of wishing well of all beings. (Sarva bhuta 
hite ratah}) has been duly emphasised by Pt. Das. It is 
by means of sincerely following the humanistic ideals 
the person keeps a full coherence betwéen the sense 
of individuality and sociality?. Of course Pt, Das 
maintains that working out the social objectives 
is not to be encouraged through coercive means but 
only through appeal to reason in a disciplined proce- 
dure!?, Gita dharma is viewed by him as religion of 
man. In this regard he supports the maxim “Be a 
man” In such an account of dharma there is no scope 
for ant sort, of magic or miracle. Any mystical or 


supernatural rendering is simpiy not entertained here. 
[a 


The traditional doctrine of Avataravada has been 
interpreted, in this regard, as indicating the appearance 
of such purusa within the soctGremipitle situation 
who by means of his own self-effort works for the 
social cause in the best possible integrated and 
Coherent manner without neglecting his own needs and 
requirements. The procedure to be adopted is 
suggested as thoroughly humanistic instead of being 


trans-humanistic, Avatara, in this sense, is not to be 
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treated as some mystical divine being but very fgmuch 
"human having better sense of wisdom and discrimi- 
nation. Krusna’s Viswarupa as described in Bibhuti 
Yoga is, according to Pt. Das, only meant to make 
Arjuna aware of the social self and not any mystical 
God, The ideal of humanity is neither to support 
unqualified enjoyment (bhoga) nor to support unquali- 
fied renunciation (tyaga) but’ rather always to strike 


a reasonable balance between the two. 


From these discussions, it seems fairly clear that 
the philosophic view-point advocated by Pt. Das 
is precisely humanistic. It is fundamentally opposed to 
any form of supernaturalism and transcendentalism. 
Dharma is viewed only within the social dimension. All 
kinds of dogmatism and obscurantism are carefully kept 
aside from the periphery of religio-philosophical frame- 


work. 


Pa 
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PANDIT DAS ON JAINA DHARMA AND 
JAGANNATH SAMSKRUTI 


Late Pandit Nilakantha Das, one of the celebrated 
thinkers of Orissa, has made certain‘ important obser- 
vations on both Jaina dharma and Jagannath Samskruti 
in his introductory writings on Srimad Bnagabadgita. 
His observations deserve consideration for any one who 
makes a study of religio-cultural trend of classical India 
with special reference to Orissa. There are certain 
remarkable pronouncements made by Pt. Das regard- 
ing Jainism. That it is older to Buddhism and seven to 
the Vedas and Upanishads. That Jainism is the religion 
of man (manava dharma) and it does Tot subscribe to 
the belief of any supernatural spiritual higher Being” 
like God. On the other “side, Pt. Das holds that 
Jagannath Samskruti is to be distinguished, at least, 
into two formulations so far as the entire socio-cultural 
religious setting is taken into consideration. One is to 
be identified as, what he says, Kalinga Purusottama 
trend which has been established in the eastern region 
of Orissa (Puri) long since and which, atcording to 
him, has definite Jaina leanings. The other is identified 


by him as Uddiyana Jagannath trend which has been 
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Originated primarily from a tantric source and has been 
“long since popular in the western region of Orissa 
(Sambalpur). Though both the trends are originated 
from two divergent sources yet later on there has been 
unification and assimilation of both the trends in 
Orissa and as a result of which at least in this part of 
the cpuntry there has not been any strife between 
Jaina and Vaidika dharmas. Pt. Das, observes that in 
a specific sense, of course, Orissa is the land of Jaina 
and Jagannath is Jaina Deva. This sort of assimilation 


has given rise to religio-cultural integration. 


By Jainism, however, he does not mean its present 
set up. He takes Jaina as he who is a conqueror (jeta) 
and to conquer means to control the sensuous elements 
like passion etc. by virtue of one's own rational consi- 
derations (atmika vicara}. In this sense, Jjeta is also 
Jinasana. Pt. Das links this original form of Jainism 
with the old Babylonian and Sumerian religious trend® 


in which there is the acclaimation of Rsva (Sun) and 


so also the adi tirthankara in Jainism is regarded as 


Rsvanatha. Though Jaina dharma does not believe in 


2 


God, it does not hesitate to address its virtuous 


enlightened tirthankaras as nathas or devas, It is 


perhaps to regard in highest esteem the spiritual 
leaders who are usually treated as saviour of humanity. 
In this sense Jagannatha is regarded as universal lord 


(deva} and thus is the emblem of all tirthankaras. 


This kind of study made by Pt. Das is quite 
interesting. It not only helps one to locate the socio- 
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cultural unity among different religious trends opera- 
ting within the country but also it indicates how reli- 
gious trends operating between various countries of 
south-west Asia at one time can be traced to a 
common ‘and integrated point of origin. We are here, 
however, not evaluating ail these remarks, made by 
Pt, Das from the historical point of view. What 
interests us here is to understand and assess the 


impact of such claims on the religio-cultural trend in 


general. 


Pt. Das understands Jaindg dharma as Atmike 


dharma, By this he means to suggest that a Jaina does 
not depend on any external agency like God for any 


guidance in matters of knowledge and enlightenment. 
On the contrary, the person depends entirely on his 
own sense of judgement and discrimination, Of course, 
thereby it is not implied that Jainism encourages 
subjectivism or individualism. Atmabodha, instead of 
that, implies self-conscious rational discrimination in 
the plane of objectivity. Only it discardeany external 
imposition and never sacrifices ‘its own judgement 
before socalled foreign sources in an unreasonable 
manner, The person when is able to inculcate the spirit 
of discriminative reason by properly balancing the non- 
cognitive elements like emotion and affection, he 
becomes rationally composed and well-tempered and 
thus becomes fit for the attainment of enlightenment 
(kevala jnana). This is the fundamental principle which 


sustains Jaina dharma. A true Jaina is he who does 
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not annul but controls the sensuous elements by the 
application of rational discrimination. That is why the 
Atmika dharma is also called by Pt. Das as Yukti 
dharma. It is based not upon devotion (bhakti) on some 
mystical external agency but it is founded on the proper 
display of rational sense, In this way, it is held that 
Tirthankara is not supra-human divine Being or God who 
takes the fcerm of incarnation; rather he is the proper 
man who is able to display the manly features by means 
of regulating the animal or instinctive tendencies with 
help of balanced reason. it is because of this, Jaina 
dharma is not only called manava dharma but also is 
designated as purusa dharma and jeta is characterised 


as purusottama. 


Purusottama is the expression of purusa bhava and 
this idea, which is fundamentally of Jaina origin, is also 
found to have been well approved in the Vedic as well 
as Upanishadic formulations, Subsequently Gita concept 
of purusottama is referred to in this context, It is 
observed by Pt Das, that neither the Vedic concept of 
purusa nor the Gita concept of purusottama is opposed 
to the sense of humanity originally conceived in the 
Jaina framework. The Rg Vedic mantra ‘“‘adojaddaru 
plavate sindhohpara apurusam tadababhasva durheno- 
tenagacha parastaram” (10.155.3) is cited by him in 
this connection. This mantra has been interpreted by 
him as keeping Dpurusa distinct from daru in the sense 


that daru ‘is the symbol of sunya while purusa is the 
symbol of purna. Pt, Das traces the idea of sunya in 
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both Buddhistic and Tantric sources and has remarked 
that though daru-worship is fundamentally of Nisada 
origin, it has also been subsequently taken up in some 
of the Buddhistic cult, particularly the cult which is 
prone to tantric trend (Vajra Yana) and is said to have 
been well flourished in the Uddiyana region or Kosala. 
Nisada concept of sunya has been integrated “with the 
idea of Bodhisattva and daru stands as the symbol for 


the Buddhist ideology. Daru is said to have represented 
‘Jagannatha and in this context .Indrabhuti, the great 
Vajra-yanist, writes in his Jnanasiddhi about the adora- 
tion of Jagannatha. Pt. Das thus assimilates the idea 


of sunya Jagannatha found in Nisada. Tantra and 
Buddhistic formulations 


On the other side, purusottama~bhava which is wel! 
emphasised in the 15th chapter of Gita (atah asmi loke 
Vede ca prathitah purusottamha) has been interpreted by 
Pt. Das as indicating the profound reverence to 
purusa in purusottama ksetra, i. e. “Puri, Here it is 
indicated that Puri is the citadel of atmika or purna 
purusa dharma bhava and the worship of daru or nim 
wood is not originally conceived there. While the 
former is the expression of Jaina as well as Vedic reli- 
gious trend, the latter is regarded to be the expression 
of Nisada or Sabara dharma. One represents the Kalinga 
tradition and the other represents the Uddiyana 


tradition, 


It is only during the time of the Arya king of Puri, 


Chodaganga Dev, there has been an assimilation of the 
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Nisada, the Dravida and the Arya religio-cultural belief - 
patterns. Chodaganga Dev arranged to bring the dary 
from Kosala and established the same at Puri. 
Consequently Purusottama that is upheld by both Jaina 
and Vedavadins has been regarded as not opposed to 
the adoration of daru prevailed among the sabaras. In 
this way, it is here, perhaps for the first time in the 
whole country, there has°been a synthesis of Aryan and 
non-Aryan cult. Though Uddiyana Jagannatha is rooted 
in sunya dharma and Kalinga’s Purusottama is rooted in 
purna dharma, there has been one fruitful unification 
and harmonisation at least in the practical plane. Thus 
the concept of daru is assimilated with the concept of 
parama purusa or Brahman and it is designated hence- 
forth as daru~Brahman. Jn fact in the subsequent litera- 
tures pertaining to dharma, at least in the context of 
Orissa, one finds profuse reference to the integrated 
concept of ‘sunya~purusa. It has been very aptly com- 
prehended that whether in terms of purna or in terms 
of sunya the idea of dharma is fundamentally to aspire 
and to work out for the well-being of the whole man- 
kind irrespective of the limited sectarian tendencies. 
The sense of dharma does not stand for divisive force 
but for cohesive force of unity and solidarity and that 
again is not rooted in some supra-humanistic tendencies 
of mystical origin. | It is understood exclusively in the 
human platform and never beyond that. 

Pt. Das, in this connection, refers to the practice 


of taking mahaprasad in common gathering irrespective 
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of caste distinction. This has been introduced asa 
token for popularising the sense of unity among differ- 
ent sects. The divisive forces need fiot be rooted 
out,. rather they need to be properly assimilated and 
integrated. In this sense. the fundamental spirit of 
dharma, i. e. unity in diversity is well emphasised here. 
Now, whatever may be the historical authenticity of 
such claims made by Pt. Das in this regard, onething 
seems to be quite certain that his-view-point helps one 
to comprehend the evolution of a syntnetic outlook in 
the traditional religio-cultural trend. He has become 
successful in indicating that significance of dharma is 
not aimed at division but is pointed at unity. And, in 
this way, a common meeting ground between Jaina 
and Vedic formulations can very well be traced in the 


framework of Jagannath samskruti. 
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MOHINIMOHAN ON BRAHMA SAMAJ 


Late Mohinimohan Senapati, a notable Oriya 
philosophfcal tKinker in the present century and son of 
celebrated Oriya writer, Fakir Mohan Senapati, was 
born in 1881, educated at Ravenshaw College and was 
a teacher of Philosophy in the same College from 1911 
to 1936 with a Master's degree in the subject. He was 
all through critical about the claims of religion and was 
an ardent supporter of scientific outlook. During his 
time he was almost singlehanded in the Ouitiya intelle- 
ctual community to fight against various types of 
religious taboos, irrational and unscientific prejudices 


and sociad injustice like oppression of women. His 
critical views on marriage system created a sensation 


not only among the then Oriyas but also in the entire 
country and because of which a number of comments 
and reviews appeared in all Iridia journals and news- 
papers during his life-time. In what follows, we shall 
~ have a discussion of his critical views on Brahma Samaj 


and its religio- philosophical basis. 


Mohinimohan wrote an Oriya essay, ‘Brahma Samaj’ 
which was first presented in the Utkal Sahitya Samaja 
on .4th March 1934 and it was subsequently published 
in his book’: Bibidha Prasanga (1939). In this essay, 


Source: KC Dash, Digitized by PPRACHIN, SOA 


he has first presented a short historical account of 
Brahma Samaj which is followed by a discussion reg. 
arding the foundations of Brahma dharma, i, e. issues 
concerning God, its worship and prayer and also the 
topics like soul and its disembodied existence. Towards 
the end, the writer has also made some remark regard- 
ing the future of Brahma Samaj. Our present study on 
Mohinimohan’s point of view mostly would confine 
to his discussion as presented in this essay. 

Raja Ram Mohun Roy, the founder of Brahma Samaj, 
was a monotheist. He supported suth lines of Vedanta 
scriptures which support the belief and worship of one 
formless God or Brahman. In fact Roy's Brahma Samaj 
was not opposed to Vedantic basis and the same 
approach almost remained undisturbed in the hands of 
such Brahma leaders like Dwarakanath and Devendra. 
nath, But in 1850, this approach was questioned on 
account of the fact that the aims and objectives of 
Brahma Samaj were claimed to have been not well 
anticipated in the Vedantic sources. AT least it was felt 
that Brahma Samaj can better accomplish its plans by 
keeping itself on an independent footing fully” divested 
from the lines of Vedantic orthodoxy Later on such 
social reforms like abolition of caste, annulment of 
child marriage, popularisation of widowmarriage and 
above all emancipation of woman were actively taken 
up within the circle of Brahma Samaj. Some sort of 
rational basis was sought for such - reformative 


measures. Of course, while advancing such measures, 
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Brahma Samaj witnessed, within the span of fifty years 
almost, three division in its own fold viz, Adi Brahma 
Samaj (led by Devendranath). Nava Bidhan (led by 


Keshab Chandra) and Sadharana Brahma Samaj (led by 
Ananda Mohan). 


While surveying the religious foundation of Brahma 
Samaj, Mohinimohan has placed before us the following 
key-points. ‘According to him Brahma dharma rests on 
the belief in one formless God or Brahman, It does not 
subscribe to the theory of avatara. God is to be worship. 
ped not through thé performance of traditional rituals 
which are meant for sakara puja but by meditating upon 
formless absolute, This meditation or upasana is opened 
to all irrespective of caste, creed and culture, One can 
hope for salvation through repentance and avoidance 
of all sins. Study of nature as well as intuition are 
viewed as course of religious knowledge. It is not 
depending upon any dogmatic relgious scripture but by 
one’s own intuition, man can aspire for liberation which 
is nothing but attaining eternal company of Ged. 

Mohinimohan has attacked all these religious 
fnundational beliefs of Brahma Samaj. There is no 
rational ground, according to him, for the belief in one 
formless God. For a seeker of reason there is nothing to 
choose between Monotheism, Detheism and Polytheism. 
All types of religious hypotheses are equally not 
justified by the canons of critical reflection and one of 
the hypotheses cannot be preferred to the other, if, 


according to Brahma dharma. study of nature is to be 
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encouraged then one is to clearly mark that belief in 
one God is not only redundant but is rather mis- 
leading. For, even if one concedes that observation of 
natural phenomena does point to some intrinsic power 
or energy, it is not logical to suppose that this energy 
must be formless God. According to Mohinimohan it is 
not yet verified by science whether such power is one 
or many, conscious or unconscious, all-love or alf-cruel?. 
It seems from this remark that he is not actually 
depending upon scientific verification so far as religious 
concepts are concerned. Only because the followers of 
Brahma dharma depend upon validating the concept of 
one formless God on the basis of study of nature, it is 
necessary to point out that scientific investigation does 
not justify such hypothesis. The implication of his 
critical remark clearly points at the logical inadmissi- 
bility of such religious speculation. It, therefore, seems 
that such rejoinder advanced by him is in the right 


direction. 
er 
It has been assumed by Brahma dharma’that God is 


all-love. Mohinimohan, in this regard, has referred to 
the natural calamities and has argued that such events 
do not justify the uncritical assumption that God is 
filled with love and compassion for his created beings. 
He has maintained that dharma or religion is not the 
discovery of scientific age, it is rather due to sheer 
ignorance handed down to us since the primitive age®, 
Here it can be noted that the Brahma conception of 


formless God has the definite Christian impact, But 
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even then it is not free from primitive ignorance. 
Mohinimohan has indicated that according to the 
followers of Brahma Samaj the full nature of God has 
only been revealed in Brahma dharma whereas it has 
been partially revealed in other religions. But, in this 


connection, it has been pointed out by him that as a 


matter of fact there are instances of some primitive 
religions where there is the practice of worshipping not 


God but demon. He has remarked that as the scientific 


knowledge becomes more advanced, the belief in God 
or Gods becomes more remote. Nature is studied from 
scientific point of view only at the background of 
causal framework. It does not have any need to presu- 
ppose a good or bad cause of the world either a God or 


a demon. 


Mohinimohan has questioned the view held by the 
followers of the Brahma dharma that the company of 
God is nothing but the attainment of heaven. It has 
been pointed out by him that if this view about God is 
accepted then it would lead one to conclude that God is 
unjustly kind or compassionate to His believers but not 
sg to the non-believers and thereby such a God is no 
more to be construed as just and honest. In other 
words, the Brahma conception of God as holy, from 
this angle, becomes definitely controversial. 

The followers of Brahma Samaj suppose that mental 
or spiritual suffering is more painful than physical 
suffering. That is the reason why they do not subscribe 


to the popular religious supposition that the unjust and 
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n irreligious person is to suffer severe physical pain after 
death. They very much disapprove, in this regard. the 
mythological description about physical torture of 
‘persons in hell after death. But here the followers of 
Brahma Samaj refer about spiritual agony. According to 
them the irreligious person is to face spiritual agony 
after his physical death. He would be encountered with 
terrible depression, It is here Mohinimohan has pointed 
out that how one is to decide whether spiritual 
suffering is more painful than physical suffering. 
Besides, if the latter is disregarded on the ground 
of its being too much unrealistic and mystical then how 
at all the socalled spiritual suffering is to be conceived 
as real ? Can there be suffering of any sort when there 
Is no body ? This difficulty is raised at the logical level, 
Mohinimohan seems to be here clearly against the 
logical possibility of disembodied existence of person 
and its feeling pain and suffering. He has remarked it 
to be impossible that there is no body but its activities 
like feeling of pleasure and pain would continue, It 
may, however, be granted that there is nothing wrong 
in classifying and thus distinguishing between mental 
and physical suffering. But it should also be noted that 
such distinction becomes well intelligible and concei- 
vable within the mortal, spatio-temporal frame of 


° 


reference and not beyond that. 


The supposition about heaven, hell and after lite 
are definitely controversial irrespective of the fact 


whether those are placed in the Brahma religious circle 
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or in other established religisus circles. There is no 
logical point in accepting Bra ma dharmavadins, appeal 
for intuition as against other religions’ similar claim. 
For no such claim is either scientifically verifiable or 
rationally justifiable. Rather the egoistic complacency 
developed by certain followers of Brahma dharma that 
their religious’ outlook is logically more tenable than 
others is itself not logically sound. It seems. therefore. 
quite proper for Mohinimohan to point out this inconsis- 


tency in the thought pattern of Brahma Samaj. 


Quite often the religious mystics claim that they 
get inspiration as well as guidance from God or super- 
natural powers through prayer, meditation and 
intuition. Even many have gone so far as to conclude 
that they have communion with God. In this connection, 
it is also claimed that God gives instruction to the 
devotee during his dream-state. Mohinimohan has 
referred to in this context Keshab Chandra who claimed 


Orr 
d 


to have obtained instruction from Brahman or God. 


Taking the modern psychological findings into consi- 
deration, Mohinimohan has said that all such claims 
regarding supernatural powers, etc, are not objectively 
valid. These are due to some sort of psychological 
abnormalities and imbalances. When man is not able 
to account the happening of any event in scientific 
terms, he very oft2n, primarily because of his ignorance, 
takes resort to such extra-ordinary and supernatural 
explanations, Mohinimohan’s view-point, in this regard, 


seems to be not only progressive from social point of 
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view but is also found to be rationally justifying, In 
« whatever form, that mysticism cannot have any ratio- 
nal foundation has been well brought out in his 


writings. 


Mohinimohan has become fully convinced that 
people while leave the path of knowledge‘ and become 
victim of ignorance then all kinds of degeneration and 
deterioration in the social level become conspicuous. 
And for that the religious preachers are primarily 
responsible. They have misguided the mass by infusing 
the sense of wonder and obscurity. Brahma Samaj. 
according to Mohinimohan, is no exception to this. 
Because, though Brahma Samaj has started with a noble 
mission for uprooting the blind tradition within Hindu 
fold like casteism, child marriage, burning of sati, etc. 
it itself has become a prey to unjustifiable and irratio- 
nal conjectures, Its propagation about other world and 
surrender to one fanciful, supernatural formless God are 
intellectually least convincing. Mohinimohan reco- 
mmends the followers of Brahma Samaj to be this- 
worldly rather than other-worldly. This has the clear 
implication that he favours humanistic trend and 


avoids all sort of dehumanising tendencies. 


From the above discussion, it becomes fairly 
clear that according to Mohinimohan, Brahma Samaj 
is to be critically viewed so far as one finds init 
encouragement for all sort of unscientific mystical 
supernaturalism which is not simply opposed on the 


ground of lack of sense-verification but because those 
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are based on illogical foundation. Mohinimohan, of 
course, has taken care to appreciate the social 
réformetive measures which are taken up and well 
propagated by the followers of Brahma Samaj. So 
far as those moves are concerned, Brahma Samaj 
deserves acclamation. This view of Mohinimohan well 
resembles with the view of reputed recent analytical 
humanist~ philosopher A.J. Ayer who has opined 
that religious protagonists have better appeal when 
they move their attention to social reformS®, 
Mohinimohan has perhaps rightly thought that Brahma 
Samaj has a better future in the social setting 
if it moves away from religious obscurities to 
socio-cultural  reformations within the scientific 


framework.* 


NOTES 


1. Bibidha Prasanga, written and published by 
Sri Mohiniinohan Senapati, First edition, Cuttack, 1939. 
2. op. cit,. p. 46. 
op. cit., p. 47. 
op. cit., p. 49. 
: op, cit., P. 53. 


mg Bw 


A.J.Ayer (Ed); The Humanist Outlook, London. 
1968, p.8. 

* The paper was ‘presented in a symposium on 
Mohinimohan Senapati at Orissa Soochana Bhavan, 
Bhubaneswar which was organised by the Orissa 
Rationalist Society during April, 1984, 
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BAIRAGI MISHRA ON GITA 


Bairagi Mishra, though often neglected, ig one 
the most significant socio-religious thinkers of modern 
Orissa. Even though he was born and brought up in an 
orthodox Brahmin family and was not given higher 
academic instruction yet by means of his own sincerity 
and ardent love for attaining knowledge free from all 
sorts of dogmas and prejudices he very consistently 
tried all through his life to pursue the course of serious 
reflective enquires specially in the field of Hindu 
religious beliefs and practices. In spite of strong opposi- 
tion from several orthodox quarters he never hesitated 
to boldly express his free and frank opinion on certain 
vital socio-religious issues and in thig regard one feels 
tempted to compare him with such eminent Indian 
thinkers like Raja Ram Mohun Roy and Iswar, Chandra 
Vidyasagar. In this brief article my purpose is, how- 
ever, not to discuss in detail his contribution in the 
socio-religious sector in all of its perspectives. I am. 
here to take up and evaluate his remark only on some 


passages of Gita. 


In Gita (11.45)! Arjuna is advisd to be free from 


the influence of the Vedas which are concerned with 
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three gunas viz; sattva, rajas and tamas. He is further 
advised to be free from conflict, acquisition and” 
preservation, He should ever be self-possessed and 
remain in sattva. Critical attitude towards Vedic 
utterances is also indicated in the previous passages 
(11. 42-44)? df Gita. Taking all these into considera- 
tion Bairagi Mishra has maintained that since Gita’s 
direction- is Glear and unambiguous, any attempt 
of making compromise between its ideas and Vedic 
dogmas is misleading. Notable commentators like 
Sankara has tried to iaterprete the term ‘Veda’ in 
those passages as only referring to karmakanda or 
ritualistic portions. But even such kind of move, 
Bairagi Mishra has argued, is never indicated in the 
original lines of Gita, It is, of course, true that certain 
Vedic utterances do declare attainment of svarga or 
heaven as the proper goal and lines of Gita are clearly 
against such utterances. And from this wholesale 
condemnation of Vedic utterances seems to be not the 
proper version o¢&£@ita. Perhaps that is at ieast one of 
the grounds for which Sankara, instead of condemning 
whole Vedas, becomes critical only of the ritualistic 


portions. 


Bairagi Mishra is not prepared to make any com- 
promise of the above, type. He is not ready to follow 
the line of orthodoxy if it leads to some sort of dog- 
matic blind traditiéns., His approach indicates that the 
lines of Gita are clearly neither for wholesale condem- 


nation nor for wholesale affirmation of Vedas. Rather 
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ethe proper attitude in this connection is that one is to 
yoothrough the Vedic utterances and then to see 5 to 
what extent those are rationally acceptable and to 
what extent those are not, Instead of that, interpreting 
the term ‘Veda’ as only referring to karmakanda and 
avoiding blindly all that is indicated in rituals and 
accepting blindly all that is referred to inthe bJpanisha- 
dic portions can never be a “proper rational move. 
Bairagi Mishra does not want to neglect the Import- 
ance of buddhi or intellect and, is not prepared to 
concede anything if it goes counter to reason or con- 
science.? In this connection he cites Gita (11.49)4 which 
acknowldges the significance of buddhi. Whatever is 
amenable to reason and is free from any sort of dogma 
and blind tradition Bairagi Mishra opts for it and claims 
that to be the proper approach which is well supported 


in the lines of Gita. 


It can be further noticed that while in the 
beginning of the passage ( 11. 457" there is a clear 
indication for ithe repudiation of all the ihree gurias 
viz ; sattva, rajas and tamas in the latter portion of the 
same passage there is the approval of sattva, Sankara, 
while commenting on this passage, has stated that 
according to Gita one is to take shelter on sattva guna, 
But this, Bairagi Mishra argues, creates definite confu- 
sion. Because prescription of freeing oneself from the 
three gunas is surely incompatible with ~ the approval 
of one of the gunas viz; sattva, Bairagi Mishra points 


out that Gita elsewhere (IV.5-6)5 is quite critical of 
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sattva guna in the sense of referring trigunatmika Prakrti 
as mayika or apparent and therefore it can never coker - 
ently acclaim here sattva guna. In this regard Bairagi 
Mishra also disapproves the view of Gandhi who holds 
that the word sattva in Gita actually means satya or 
truth and not sattva guua. For while there is the clear 
mention of the word ‘sattva’ it can never be replaced 
by another distinct word ( i,e., satya ) to make the 


passage as a whole Coherent and consistent. 


Now the issue is if sattva, in the passage under 
reference, does not mean sattva guna and also cannot 
be interpreted as meaning satya what is the other 
possibility ? In other words what could be the 
meaning of sattva ? What can be the significance of 
“sattvasthabhava’”’? Bairagi Mishra tries to interprete 
it in terms of fulfilling one’s own duty. He maintains 
that according to Gita there should be full regard for 
individual freedom and that can be well attained in 
and through th&apcomplishment of social justice and 
equality. Individualism is not opposed but rather com- 
plementaty to the ideals of socialism. In this regard 
Bairagi Mishra ‘relates the passage (II. 45) with the 
passage (XVill. 47)° which holds that better is one’s 
own duty (though) destitute of merits than the duty of 
another well performed. Sattva. according to him, 
stands for properly carrying out one’s own duty even 


if it is found-to be apparently not meritorious. 


It seems, Bairagi Mishra has made an attempt to 


break a new ground so far as interpretation of Gita is 
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concerned. He seems to be in the right track when 
“ he differs from such well known commentators 
like Sankara on the meaning of the term ‘Veda’ as 
only referring to karmakanda. His emphasis on buddhi, 
in this regard, is quite significant, Since in the original 
lines of Gita there is no mention about any particular 
section of Veda naturally the interpretation in terms 
of rituals seems to be somewhat forcible; Accepting 
something or rejecting something should always be 
grounded on the basis of cool, unbiased, unprejudiced 
reason. And, in this connection, Gita’s approval of 
buddhi and Bairagi Mishra’s emphasis on the same 


seems to be ‘quite remarkable. 


Further he differs from Sankara and others on the 
meaning of the term ‘sattva’ He rightly points out 
( as stated before ) that sattva can never mean sattuva 
guna. Sattva also cannot be understood as satya as both 
the words are clearly having different PO But 
here, it seems, Bairagi Mishra’s propzsa! of interpreting 
sattva as meaning fulfilment of one’s own duty fis 
somewhat less plausible”. It does not seem ‘proper to 
accommodate such interptetation under the connota- 
tion of sattya. Such a proposal has no sanction either 
from a lexical or even from an established conventional - 
source. Of course it is true, Gita elsewhere (Xvi, 47)° 
speaks in favour of carrying out one’s own duty. But 
to say, therefore, sattva in 11.45 should stand for 
fulfilment of one’s own duty is, perhaps, too big an 


expectation unless is supplemented by some further 
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clarification. Moreover too much emphasis on one’s 
own duty may give rise to a tendency towards 
subjectivism or individualism. One's duty cannot simply 
be determined with reference to one’s own conscience 
or intellect, but at the background of an objective 
social framework. Perhaps such a social or humanistic 


implication is not absent in the lines of Gita and such 


a rendering need not be taken as fully opposed to the 


view of Bairagi Mishra but only as a supplement. 


lt seems, Bairagi Mishra’s point of view can be 
placed in a better footing if by sattva one understands 
buddhi or intellect, Sattva as buddhi is not ‘identical with 
sattva guna though Buddhi is said as predominantly 
sattvic in nature. Such as interpretation of the term 
‘sattva’ is both lexically permissible and is quite 
compatible with Bairagi Mishra's general approach 
based on human reason rather than dogmas and 
prejudices. To 2 sattva, in this context, can be 
‘understood as to be'rational and unprejudiced, And, 
in this 6ense, one should not blindly follow anything 
even if it is based on Vedic orthodoxy. There need not 
be any prefixed biased attitude either for condemning 
whatever is there in rituals or for accepting whatever 
is there-in the Upanishadic sources. Everything should 
be taken up, assessed and evaluated in a proper 
-intellectual setting (objective rather than subjective) 
so that the decision becomes-free, frank and rationally 


coherent and compatible, 


Source: KC Dash, Digitized by PPRACHIN, SOA 


( 35 ) 


It appears, Bairagi Mishra has a definite 
tncltnBtion for this conclusion, but perhaps because of 
overenthusiasm he gives.an impression of.advocating 
a specific interpretation which tis likely to appear at 
the outset as less convincing. However, in spite of this 
little lapse, Bairagi Mishra‘’s observation at least on 
such passages of Gita with a background of rational 


emphasis is very much significant and dese?ves due 


recognition.* 


NOTES 


1, “traigunya visaya veda nistraigunya bhava? rjuna 


nirdvandvo nitya sattvastho niryogaksema atmavan” 
11—45. 


( The Vedas enumerate the three gunas. You 
transcend the three gunas, O Arjuna, Be free from the 
pairs of opposites, everbalanced _ungoncerned with 


getting and keeping and centred in the self. ) 


2. ‘yam imam puspitam vacam pravadanty avipascifah 
vedavadaratah partha na’ nyad asti‘'ti vadinah 
kamatmanah svargaparah janma karma phala pradam 
kriya visesa bahulam bhogaisvarya gatim prati 
bhogaisvarya prasaktanam taya’ pahrtacetasam: 
vyavasayatmika buddih Samadhan vidhiyate”'’, 


l1—42-44 
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(The unwise who delight in the flowery words 
disputing about the Vedas say that there is nothing. 
other than “his. Who are desire-ridden. Who hold the 
attainment of heaven as the goal of birth and its 


activities, whose words are laden with specific rites 
bringing in pleasure and lordship ? There is no fixity 
of ‘mind for them who cling to pleasure and power 


and whos& discrimination is stolen away, ) 


3. Bairagi Mishra’s emphasis on reason is discussed 
recently by G.-C. Nayak. Vide his paper. “On 
Buddhi-“Saranagati or Taking Resort to Reason— 
A Plea for Rationalism a la Bhagabad Gitta”, 

Its summary has been printed in Abstract of Papers. 


Indian Philosophical Congress, 55th session, Bhagalpur 
University, 1980. 


4. “‘durena hy avaram karma buddhiyogad dhanamjaya 


buddhau saranam anviccha krpanah phalaheta. 
vah.” 11 49.7 


(Motivated karma is, O Dhananjaya, far inferior 
to that performed in the eqdanimity of mind take 


refuge in the intellect, wretched are the result~seekers.) 


5. bahunt me vyatitani janmani tava ca’rjuna 
tanyham veda sarvani na tvam vettha paramtapa 
, 


ajo’ pisann dvyayatma bhutanam ‘isvaro’pisan 


prakrtim” svam adhisthaya sambhavamy 


atmamayaya, IV 5. 
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, (Many are the births taken by Me and You, 
O Arjuna, I know them all while you kuow not,-O 
Parantapa, Though 1 am unborn, imperishable and the 
Lord of beings, yet subjugating My Prakrti, 1 come into 
being by My own Maya,) 


6. “‘Sreyan svadharmo vigunah 
.paradharmat svanusthitat 


svobhavaniyatam karma kuryam na’pnoti 


kiibisam’” XVIII, 47. 


(Better is one’s dharma, though imperfect, than 
the dharma of another well performed. He who does 


the duty ordained by his own nature incura no sin.) 


7. His observation on Gita’s passages under refere- 
nce con be found in his book ; Svabhavaniyata 
Jibana Yuddha ( in Oriya ), published by him on 
behalf of Viswakalyana Samiti, Shaik Bazar 
Cuttack-1, n.d. = 


* 


This article has originally been published in Souvenir : 
Indian Philosophical Congress, 56th session. (Editor: 
G.C. Nayak), P.G. Department’ of Philosophy Utkal 
University, 1981. 
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THE PHILOSOPHY OF MAHIMA 
DHARMA 


The Vedas, being. written in Sanskrit language, 
were not readily accessible to the common man, More- 
over their emphasis on rituals and sacrifices was 
repellant to: some thinkers who were moved by the 
consideration of piety. The sense of piety expressed 
itself in very vigorous form in such reactionary and 
heretical systems like Jainism and Buddhism. It mani- 
fested also in the anti-speculative school where God 
was sought to be realised not through rigorous argu- 
ments but through simple devotion, In Orissa, however, 
we find a constant effort being made to bring about 
a synthesis of the above opposite forces of the Vedic 
tradition and the reactions against it, This spirit of 
synthesis was found in its maximum form in the 
Mahima School, the latest religious movement of Orissa. 
The purpose of the present paper is to give an analyti- 


cal exposition of the philosophy of Mahima Dharma, 
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The Mahima religion is only a matter of the ‘last 
years!, Mahima Swami is its founder. The life-history 
of Mahima Swami, however, is shrouded in mystery. 
He is believed by his disciples to be the God-incarnate. 
It is said that he was travelling near Puri, Dhabalgiri 
and Khandagiri about 1826. In 1838 hg went to 
Kapilas hills and betook himself to servere meditation 
for about twenty-four years, Thereafter he became :en- 
lightened and lastly in 1876. he passed away at 
Joranda? where we still find the monastry of the 


‘Mahima sect?, His most renowned disciples are Gobinda 


Baba, Nrusingha Baba, Nanda Baba and Bhima Bhoi. 


Like all great teachers of religion, Mahima Swami 
preached his principles by oral instructions and his 
teachings were transmitted from generation to genera- 
tion orally. One of his disciples Bhima Blioi has, to 
his credit. a number of treatises from which we are 
able to ‘have some idea regarding thé teachings of 
Mahima. Bhima has written mostly prayer-verses. 
These are ‘Stuti Clhiaman; ‘Brahma Nirupana Gita’, 
‘Bhanjana Mala’ and ‘Cautisa Madhucakra’, These are 
considered to be the first dependable ‘literature of 
Mahima Dharma. In ‘the present time, ‘’Biswanatha 
Baba is acclaimed as the most important exponent of 
Mahima philosophy, He has written one substantial 
book namely, “ Mahima Dharma Pratipadaka ” in two 


yolumes'and aigo a short prayer treatise, “Sadhu Gifi”, 
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The tradition of Indian Philosophy is, almost in 
all cases, guided by a practical interest, an interest 
for purifying the heart, elevating the soul and achi- 
eving the sublime bliss of the Almighty, “Trividha duhk~ 
hatyantanivurtti’’ or release from the three fold sufferings 
is the aint of the Indian thinker and he philosophises in 
order to achieve this religious end. “‘Philosophy in 
India did not take its rise in wonder or curiosity as it 
seems to have done ‘in the West ; rather it originated 
under the pressure of a practical need arising from the 
presence of moral and physical evil in life’*, Religion 
and Philosophy are mostly mixed and mingled in India, 
Mahima Swami was no exception to this age-old tradi- 
tion. His religio-philosophical position can be taken as 
orthodox in both the senses. He believes in the exis- 
tence of Gnd as the highest Reality and also accepts the 
authority of the Vedas and the Upanishads. Preachers 
of Mahima repeatedly quote the authority of the 


Srutis in support of their teachings?.: 


Like most Indian systems, Mahima Swami,-too, 
acknowledges the theeefold sufferings of the world. 
The individual, in his life-time, realises the unsubstan- 
tiality of his own life and existsnce very often. The 
world, around him, is equally concealed with vagueness 
and ambiguity. The so-called pleasure, which: is, at 
times, obtained is not genyine, but illusory. The: more 
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one clings to the worldly desires and passions, the 
more one understands their unreality and fruitlessness, 
Nothing of the world is noble, great, real and ttue- 
The essence of everything, that is there, is ‘Sunya®’ 
The word ‘Mahima’, which means the noble and the 
geat is identified with the Sunya in Mahima literature. 
Reality is Sunya, This, almost, sounds like Sunyavada 
of Buddhism. This conjecture seems to be more 
strengthened when we hear “from Bhima Bhol that 
Mahima Swami is really the incarnation of Lord Buddha’. 
According to scholars like N. N. Vasu, the Mahima 


system is a modified form of Buddhism®. 


But the contrast between Buddhism and Mahima 
is more distinct than their similarities. Mahima does 
not take Sunya as mere nothing or nonexistent. It is 
also the Brahman in the Upanishadic sense. Sunya is 
identified with Absolute Soul or the Advaita Atma’, 
The highest soul is regarded as Sunya, because it is 
devoid of all worldly or empirical determinations, not 
because it is totally empty. It is described as attribute- 
less (nirguna). formless (nirakara). indescribable (alekha) 
and absolute (niranjana}.. This implies that itis, largely, 
influenced by Advaita philosophy. Like Advaitism it 
not only asserts that ultimate reality which is other- 
wise called ‘Mahima’, is Brahman but also firmly 
maintains that the empirical Word is the product of 
nescience. The individual being engulfed with nescie- 
nce, cannot take notice of the Absolute and that "is 


why it is subjected to suffering. As soon as there is 


Source: KC Dash, Digitized by PPRACHIN, SOA 


{ 42 ) 


the realisation of Mahima, the world-nature with all its 
en) 


¢” 


duality and multiplicity dissolves into remote oblivio 


Like Advaitins the Mahimaites, also, describe 


their Mahima as Nirgunal3, The Absolute cannot be 


grasped through sense-perception or any 


way of knowing!?. Because of all these significant simi- 


empirical 


larities, Prof. Mohanty and many others think that 


Mahima philosophy is only another modification of the 
advita, philosophy33. 


But in spite of these similarities. the differences 
between the two systems should not be overlooked. 
Unlike the Advaitins as well as the Sunyavadins, the 
Mahimaites contend that the Absolute (Mahima) is also 
Isvara!?, Moreover they maintain that the realisation 
of the Absolute can be attained by devotion (Bhakti) 
primarily!5 Jnana has a subsidiary place in Mahima 
philosophy, Besides these. the Jiva is described as 
maya or -~nescience not in the Advaitin’s sense that it 
is all due to magic or say it is not there but only appe- 
ars ; it is maya due to its transitory existence. That 
means the world of Jivas with all its duality and mul- 
tinlicity does not exist for ‘all time to come. It is 
actually produced out of Mahima and goes back to ( the 
Absolute) after dissolution, So this Mahima~Absolute 
creates the world of Jivas out of itself which means 
that this school accepts the theory of Mahima- parina~ 
mavada and not “Mahima-vivartavada ®, Even though 
the Mahimaites maintain that Sunya~Mahima, as the 


Absolute, is the only reality and there is nothing really 


Source: KC Dash, Digitized by PPRACHIN, SOA 


( 43 ) 


o( in the transcendental sense) existing apart from 
Sunya, yet they also seem to maintain that tne Absolute, 
out of its own accord, creates the world of Jivas or the 
individuals and this effect, i.e.. the world of Jivas re- 
mains distinct from the cause, ie., Sunya-Mahima 
for a tempory period (i.e., up to the time of dissolution). 
At dissolution (pralaya) the whole material world 
dissolves inte Sunyvo and «he empirical beings 
(jivas) realising no genuine difference between them 
and the Absoluie, merge with the Absolute as the rivers 
merge into the sea. Jivatman becomes united with 
Paramatman and thus has no more a separate being. By 
its own effort and gocd deeds it returns to its own 
eternal state ( sasvatavastha } and is freed from the 
state of temporary distinctness. In other words, the 
Mahimaites, unlike the Advaitins, grant a separate 
created status, though ultimately of temporary nature, 
to the jivas. There is. of course, no absolute distinction 
between jiva and Brahman as we find in Ramanuja but 
a mera relative distinction. Ramanuja believes in the 
realisation of Brahman and not in being Brahman”, 
The Mahimaites choose the middle path. They agree 
with the Advaitins so long they maintain that by reali- 
sing the Sunya as the ultimate reality the individual 
loses itself in the ultimate reality!®, and thereby makes 
itself identified with the Sunya. And again the 
Mahimaites go with the Ramanujaites when they cont” 
end that as long as jiva, has not realised ` the ultimate 


reality, it is really distinct from Brahman, Such dis- 
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tinction actually exists in fact, even though for a short 
while. But though with respect to the individual jivas 
it is seen that the Mahimaites seem to grant some 
reality. yet in respect of Jagat, the world of material 
forms, they are very near the Advaitins in admitting 
the Vivarta or the illusory character of it. The world 
is maya being,the product of names and forms. The 
entire conception of spice and time or the empirical 
phenomena is merely due to the confused nature of 
perception, This conception of Mahima almost sounds 
like Leibnizian where there is the admittance of the 
individual monads along with the rejection of the mat- 
erial world, But there is also an important point of 
contrast, The monad-like minds or jivas are not simply 
selected and admitted for actualisation but are also 
created by the Supreme ( The queen Monad or 
the Mahima ). 


The impact of. Bhakti over Mahima-thought is 
no less noticeable, Devotion is the most pivotal path 
for liberation, Knowledge and action play only the 
auxiliary roles. Even though like all the mystics, the 
Mahimaites assert intuition to be the last means for 
liberation, yet they think that this intuition can occur 
through a series of rigorous steps of meditative 
devotion3?, There is the acceptance of yogic practices 
in this system of philosophy, Not mere practice of 
yoga but along with it some tlavour of actual and 


sincere devotion for the Absolute God should be present 
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in the mind of the individual, Otherwise all the success, 
attained through the path of work (karma) and knowle- 
dge (jnana}). may be of no avail. Good afid morally 
certified deeds may help the man to have sincre bhakti 
towards God. Knowledge does not mean here, the 
empirical knowledge of worldly things but the advice of 
the teacher (Guru-ajna).?2° Biswanatha Baba has tried 
to establish the supremacy of- the teaching of the 
teacher even above the reasoing “(Tarka). The tea- 
chings should be taken as the authentic scriptural 
sayings (Apta.vakya) and reasoning must not be insisted 
upon. Sruti or authority as a valid source of knowle- 
dge is accepted so long as it is in the form of teachings 
of the teacher and facilitates Mahima-realisation. And 
lastly, not merely accepting what the teacher prescri- 
bes. but sincerely and devotedly following these 


sayings will lead one to ultimate realisation. 


According to the Mahimaites, God, who is not 
different from the Absolute can ~om% down to the 
world and can be in the form of living beings when 
the beings of the Universe be either at distress or at 
confusion, This is the famous Avatara theory mostly 
brought from the Gita where Lord Krishna speaks about 
His incarnation to Arjuna?!., There is a difference. 
between the individual jiva and this Avatara. The 
individual jiva is having a particular form of body due 
to its past activities of the previous life. But in case 
of Avatara no past activities determine the status of 


the present life, The individual, in order to get release 
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from the world of sorrows and sufferings must submit 
himself to Mahima. The truly religious consciousness is 
the self-suriender of Jiva to Isvara.?2? Mahima Dharma. 
like the traditional religions, prescribes a series of 
moral advices and religicus conduct. A respect for re- 
ligious and noble virtues and a detachment to all types 
of vicious and sinful deeds are to be cultivated by each 
individual. Ahimsa should be one of the key-principles 
to be followed by everybody. The Mahimaites do not 
believe in caste~system and also in any form of idol- 
worship. Their radical disbelief for any form of idol- 
worship, even, led them to disclaim completely the 

Jagannath -deity as the manifested form of the 
Lord.28 Mahimaites think that the householder (grhastha) 
as well as the monk or the free supersocial man 


( sannyasin ) can well perform the meditation on 
Mahima. 


Iv 


po 


At the very outset it apparently seems that the 
Mahima philosophy has assimilated many ideas from 
otner important philosophical systems like Buddhism. 
Advaitism, Visistadvaitism and Vaisnavism. We have 
alrerdy discussed the similarities as well as the ditffer- 
ences of thought between the Mahima School and the 
above-mentioned systems. It is true, the Mahimaites 
take great support from these systems for constructing 
their own philosophical position. But all these, we 


think, need not suggest that Mahima as a religion, 
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does not possess any separate independent philosophical 


gback-ground of its own. The Mahima-Absolute is re- 


garded as Sunya and again, is identified with Nirguna 
Brahman. Alekha (Absolute of the Mahima Philosophy) 
is both attributeless and absolutely indeterminate (non- 
dual), The identification of Sunya with Nirguna 
Brahma implies that both Sunya~vada Buddhism and 
Advaita metaphysics do not essentially odiffer in 
their deepest philosophical speculation. The Sunya- 
vada does not mean ‘Void’ as ‘No-reality? doctrine but 
merely ‘No-view’ abour Reality?3/ Any view framed 
about the Reality. is liable to fall short of it. That is 
why the Advaitins assert that Brahman is beyond all 
qualities and descriptions, since qualities of any number 
cannot exhaust Brahman and no description can 
adequately describe Brahman. The Mahimaites, 
somehow realising the similarity in the logic of these 
two metaphysical systems have tried to, bring a 
synthesis of the two views in their own philosophy 
contending the Alekha Niranjang as Sunya Nirguna. 
But this is not all. They have also declared the 
Absolute as God and offer Him worship. Here- a 
question arises. How can Brahman be the object of 
devotion or worship ? Brahman, which is Nirguna. 
Alekha and Sunya. cannot again be described by the 
positive features so that God can substitute Bramhan, 
The Advaitins, therefore. relegate the concept of God 
from the level of reality to mere appearance, Here, it 


is replied by the Mahimaites that the distinction of Jiva 
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and Brahman is a practical or empirical one and so long 
as this practical distinction remains, the lower qualified 
diva should devote and meditate the higher quatkifed 
Brahman. This devotion. though mere practical, leads 
to real realisation, It should be remembered here that 
Samkara also maintains the distinction between Isvara 
and Brahman by the acceptance of Paramarthika and 
Vyavaherika (empirical' standpoints. According to him. 
Brahman, who is essentially Nirguna, can be taken as 
Saguna or God as long as there is no ultimate relisation. 
So devotion or worship etc. is also admitted by him. 
Samkara, in his Atmapuja pays regards to Brahman?®®, 
But the point is, such worship by the Jiva to Brahman 
as ‘God qualified’ is not real at all since neither 
Jiva nor God nor Saguna Brahman exists in reality. The 
Mahimaites do not, however, explicitly admit this 
concluding thesis of the Samkarites and have tried to 
remain away from them by giving some reality-status 
to the empirical happenings. The Absolute for them, 
is incomprehensible, intangible and indeterminable in 
the sense that no human way of knowing can well 
estimate His Being, That's why it is negatively des- 
cribed in the Advaitins’ as well as the ‘Sunyavadins’ 
fashion as Nirguna and Sunya respectively. But all 
_these negative descriptions of the Absolute does not 
exclude the possibility of describing it as God since He 
is all powerful and can comprehend eveything. This is 
why the Absolute is also described in the positive way 


as ‘Mahima’ or the greatest of all greats which implies 
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nothing other than God or Almighty. Hence, the Abso- 
lute of the Muhimaites is a synthesis of both positive 
and’ negative descriptions. The Absolute ise identified 
with God probably in order to satisfy the deep religious 
craving, God, being the starting as well as the ending 
point of all philosophy of religion, cannot be relegated 
to the level of appearance. To conclude God as ulti. 
mately unreal is to give one indirect death-bloW to all 
types of religious consciousness, That is why the 
Mahimaites have identified God with Reality seeking 
thereby a happy compromise between metaphysics 
and religion. They agree also with Ramanuja in reject- 
ing the Vivartavada in preference to a theory of Alekha 
Parinama-vada. According to Mahima Svami, the 
world is a creation of the Lord out of sport, It is not 


illusory though transitory. 


It can also be pointed out here that Mahima philo- 
sophy transcends all the above-mentioned schools (i. e, 
Sunya-vada, Advaita~vada and pastly Visistadvaita-vada) 
in so far as it accepts bhakti or devotion as n the only 
method of attaining bliss. It grants a subsidiary place to 
knowledge and action in the scheme of human life. In 
this respect, it is similar to the teachings of Sri Caitanya, 
but at the same time it is different. from his teachings 
in respect of the concept of liberation. According to 
Mahima Svami, the liberated soul completely loses its 
identity in the Alekha Brahman as the river loses its 


identity in the sea whereas in Vaisnavism the liberation 
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consists in the attainment of the Lord whose servants 


~~ 


the souls are. 


Though Mahima Svami accepts the authority 
of the Srutis. still he rejects idol worship as the 
Alekha Purusa or indeterminate Absolute has no 
concrete determinate and limited form. As icng as 
the Jivia has‘not attained the ultimate realisation there 
is nothing wrong in its praying and meditating the 
Lord. But for that no idol worship or ritual sacrifices 
need be performed. This shows that Mahima religious 
philosophy is greatly the outcome of the contemporary 
situations of the country. Throughout the country 
there was a great turmoil bet ween the ideas of the East 
and West. The conservatives were insisting on the 
old practices, rituals and sacrifices etc., whereas the 
western influenced reformers? preach these as purely 
dogmatic, impractical prejudices. Reformative slogans 
were heard throughout the country from different 


corners in the” 19<h century. Mahima Svami was no 
exception to this ଥମ. He equally, tries to bring 
reformation by dismissing the idol-worship and showing 
thereby that the Hindu can well appreciate the formless 
God. And devotion to that formless Almighty can 
substitute the worship of idols or deities. In spite of 
these reformative trends, the Mahimaites keep 
themselves in close contact with certain old Vedic 
ideas as said above, They allow diversity amidst the 


inner unity, 
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This religious movement, therefore, is a wonder- 
{ul attempt at synthesis. It synthesises the Vedic tra- 
dition and spirit of revolt due to the modern, impact of 
Christianity, in advocating the worship of the Alekha-~ 
Niranjana not in temples in front of images of the Lord, 
but in the sacred shrine of! the human souk In other 
words, the movement recognises the necessity of prayer 
not to any particular image of the Lord, but directly to 


the Lord Himself, the formless Absolute.* 
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BISWANATHA BABA ON 
MAHIMA AND ADVAITA 


Biswanatha Baba, the most important living 
exponent bf Melis Dharma, claims in his latest puo- 
lication entitled Alekha Parambrahma Darsanam that 
the religious advices and preachings of Mahima 
Svami are all in accordance with the sayings of the 
holy scriptures like Vedas and Upanisads (1). This is, 
no doubt, a very significant point as by this alone the 
religious movement carried by the Mahimaites is char- 
acterised as a movement within the Hindu fold and all 
such speculations that this religious movement is anti- 
Vedic or Budhistic in essence are completely with- 


drawn, 


Now, in dider to justify this remark Biswanatha 
Baba further asserts that the Satya Mahima Dharma, 
preached ‘oy Mahima Svami, is fundamentally based on 
a kind of philosophy which he terms as “‘Alekha Para~ 
mbrahma Darsanamn”’ or “‘Visuddhadvaitavada?, Accor- 
ding to him the Advaitavada of Samkara is not the pure 
form of Advaitism. Samkara’s Advaitism, he names, 
as Nirvisesadvaitavada. Samkara, according to Biswan- 
atha Baba, has misrepresented Advaitism by introduc. 
ing the Maya Vada, By accepting maya or avidya as the 


cause of the world-creation. Samkara is forced to 
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admit two principles, viz, Brahman and avidva. But 
this very acceptance of two principles. Biswarratha 
Baba thinks, is definitely inconsistent with the prior 
acceptance of non-dual Brahman as ulrimately real’, 
The fundamental tenet of Advaitism becomes miscon- 
ceived by declaring both Atman as airGuna and world 
to be due to avidyat, 

Biswanatha Baba claims that such A 
that is present in Samkara’s account of Advaitism 
can be avoided if Advaitigsm is interpreted in the 
line of the thinking that is adopted by the Mahimaites. 
According to Visuddhadvaitavada, Brahman alone is 
the cause of the world-creation, It is because of 
Brahman’s wonderful greatness ( Mahima ) world is 
evolved®, Therefore the admittance of another principle 
like avidya {for the explanation of the world creation is 
not necessary. Advaitism that excludes maya-vada 
and includes mahima-vada is claimed to be pure and is 
said to be logically consistent according to Biswanatha 


Baba. 


But is this really so? Let us first discuss 
Samkara’s Advaitism, Even if Samkara suggests that 
the world-creation is due to maya from this does it 
necessarily follow that he is bound to admit maya to 
be a genuine principle (Tattva) in his philosophical 
position ? The very statement that world-creation is 
due to maya rather implies that no explanation regard- 
ing the world -creation is necessary bécatse the fact of 


world-creation, according to this philosophical stand- 
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point, is declared to be not real but apparent. So the 
nouduality of Brahman is least affected by such 
statement that world-creation is due to maya. If 
Brahman is asserted to be nirguna and advaita then 
anything cther than Brahman cannct logically be 
admitted, And this is exactly what Samkara clearly 
shows in his Advaitavada. The question of creation is 
not significant in the context of Advaita Logic. Samkara 
therefore argues in Ais Gita Bhasya that it is meaning- 
less question to ask why the world exists (Gita Bhasya 
IX. 10). That's why, Samkara ultimately becomes a 
critic of all doctrines of causation and most consis- 
tently maintains that neither Satkaryavada nor Asatkar~ 
vavada can be made finally defensible. The questions 
like creation, evolution and relation are analysed logi- 
cally and ultimately are thrown out from the standpoint 
of Advaitism. Samkara always avoids to answer 
about the what-about and where-about of av/dya. 
Because he is Clearly aware of the point that Avidya 
by its very nature does not require any such explana- 
tions. It, therefore, seems to us evident that the 
nirgunatva of Brahman is least affected by the 


admittance of avidya. 


Now let us turn to the interpretation advanced 
by the Visuddhadvaitavada. It is said that Brahman 
alone is the cause of the world-creation. It is because 
of Brahman‘s wonderful greatness world is evolved. 


Now it is to be maiked whether by rejecting avidya 
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and accepting this character of greatness the account 
of Advaitism becomes more logically consistent. , If 
Avidya is argued to be another principle (even if it, 
as already seen clearly is not) other than Brahman 
then why not take mahima to be equally another 
principle ? It may be said here that mahima eternally 
belongs to Brahman whereas avidya cannot belong to 
Brahman because the very inclusion of avidya would 
disfigure the very being of Brahman. But can it not 
also be pointed out here that mahima being a positive 
description considerably affects the non-duality of 
Brahman ? Ii Brahman is beyond all qualifications and 
descriptions how can it even be said as possessing 
mahima ? Rather one can find that by admitting the 
description of mahima maximum disservice is done 
to the very philosophical position of Advaitism. It is 
logically inconceivable to admit mahima in nirguna 
Brahman, 

It can be further noticed that the purity of 
Advaitism has considerably been affected when 
Mahimaite maintains that the world -ereation along 
with its manifold.character is actually made possible 
due to the divine or incomprehensible grace ( lila ) 
of Brahman. Probably by ‘identifying unqualified 
Brahman as the Lord of all lords an attempt is made 
for satisfying the deep religious” craving. Mahimaite, 
by identifying God with reality, séeks a happy 


compromise between metaphysics and religion. 
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But it is too good to be admitted from the rational 


philosophic point of view, 
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HUMANISM IN THE CULT OF 
JAGANNATH 


Anybody studying the cult of Jagannath can easily 
notice that various castes and creed, customs and 
traditions, communities and sects are found to 
have been assimilated in this cult. The caste rigidity 
which is considered to be one of the most unfor- 
tunate products of a sort of radical Brahminism is 
found to be conspicuosly absent here. Not only 
customs and traditions belonging to the numerous 
sects and communities of Hinduism, but also those 
belonging to that of Buddhism, Jainism and even 
inclusive of some primitive form of aboriginal 
religion are often said to have been integrated under 
the banner of Jagannath, This is a unique cult 
where, as it were, one finds the assimilation of the 


most primitive with the most modern. 


While some scholars have tried to show ,that 
the cult of Jagannath is primarily of aboriginal 
(Sabara) origin, others have tried to trace its origin to 
the age of the Vedas and still“others try to link the” 
cult either with some form of Buddhism or with that 
of Jainism. Even within the ®fold of Hindujsm 
different sects like Saivas, Saktas, Sauras, Ganapatyas 


and Vaisnavas in general have read their own 
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meanings in the cult of Jagannath. Whatever may be 
the origin of this cult, it is to be marked, scholars 
as well as pnersons belonging to different religious 
traditions, however, agree that this cult is the centre 
around which in course of time divergent currents and 
cross-currents have been uninteruptedly flown and the 
cult of Jagannath stands as the singular witness for 
various ‘sorts of cultural assimilation. The Daru- 
devata of the Sabaras is not disaproved as primitive, 
Rather it is lovingly taken up and iis identified as 
Purusottama by the Aryans. With the identification of 
Daru with Purusottama the anthropomorhic concept of 
Upanisadic purusa comes into prominence. The result 
of the conflict between Non-Aryan and Aryan is not 
the complete dismissal of one as against the other but a 
required synthesis of one cultural pattern with that 
of other. The Non-Aryan deity is nct thrown out 
but is rather aryanised. This spirit of synthesis is 
further continued in its full swing as the time passes 
on, The Ved¢éc theological ideas and concepts, 
though at the initial stage is found to be having 
apparent conflict with those of Jainism and Buddhism, 
yet later on the perennial religious sense of deep 
tolerance and understanding brings a Hindu more close 
to a Buddhist or a Jaina. Neither the Hindu feels shy 
ef identifying his Lord with Buddha ncr the Buddhist 
feels shy of worshipping the Hindu pantheon. Upani- 
sadic Purusottama is the same as Jagannath. And 
Nilamadhava alias Purusottama is again subsequently 


regarded by the Jainas as a Tirthankara, 
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Here. { shall not try to argue out and establish 
this spirit of assimilation among so many divergent 
theological settings, rather for my own purpose, I shall 
take this spirit of assimilation for granted. Accepting 
that there is the presence of integration of so many 
varieties of faiths under one single institution the 
point that may be interesting is to bring out and 
focus the outcome of such an integration., In this 


context out of very many possibilities one thing that 


draws my attention is the spirit of Humanism. 


In fact, one of the basic and significant features of 
the cult of Jagannath is that it is responsible to 
combine people belonging to different castes and 
Creed under one common bond of unity. Whatever 
may be one’s own theological conviction, to whichever 
linguistic or racial community one may belong, whatever 
tradition and custom one may adhere to, one thing at 
least seems to be certain that the cult of Jagannath, 
being the unique centre of harmony, accommodates. 
adjusts and adopts various sorts of antithetical 
tendencies. In what follows, some of the ritualistic 
practices that are now current in the temp?e of 
Jagannath and ‘are conducive to the furtherance of 


the spirit of Humanism will be instantiated. 


Jagannath is worshipped by the eighteen syllabled 
mantra, namely, ‘Om Klim Krsnaya {Govindaya Gopijana. 
vallabhaya Namah’ Scholars have pointed out that this 


mantra is the composite of numerous strands. The term 
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‘Om’ signifies Vedic pranava according to which the 
symbol of worship points only to Brahman, the ultimate 
reality. "K/im’ is said to be the indication of a Tantric 
tradition, It is to be noted in this connection that Tantra 
which is found to be not present in the early Vedas but 
later on is'recognised as belonging to Atharva Veda, is 
also subsequently taken up into the fold of other 
heterodox théological traditions like Vajrayana Buddhism. 
The point that ig actually emphasised by such 
composition of Vedic Pranava and Tantric Klim is 
perhaps to show that’ the object of Vedic worship is 
not different from that of Tantric Yantras. Further, 
by identifying Vedic Om and Tantric Klim with Krsna, 
Gobinda etc., attempts for co-ordinating the Vedic and 
Tantric traditions with Puranic and Vaisnavite 
traditions are clearly indicated. Whatever may be 
the theological basis for such an identification, one 
thing is clear that by adopting such a mode of 
worship, attempts have been made for uniting people 
belonging to_dibergént theological settings under one 
common platform. Vedic mysticism, Tantric occultism 
and Vaisnavaite intuitionism -all are merely different 
approaches for the realisation of the one identical 
religious feeling of mutual tolerance and universal 


understanding, No gone can be said as self.complete 


rejecting the rest. 


The problem of caste distinction which remains as 


a stumbling block for the general development of the 
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Hindu society is found to have been tackled and solved 
in a very successful manner so far as the cult of Jaga 
nath is considered. Before Lord, there is? no room 
for castism, regionalism, communalism and racialism, 
lt is because of this, the food that is offered to Lord 
( mahaprasada ) is regarded as not only divine but as 
completely universal in the sense that it is accessible 
to anybody and everybody. Tha staetice that is in 
vogue inside the temple allows persons belonging to 
any caste or community to take mahaprasada together 
without any sense of hesitation, Not only that, it is 
mahaprasada which is taken up as a tool for establishing 
any sort of intercaste relationship. It is believed that 
any intercaste relationship or transactions based on the 
acceptance of mahaprasada is not merely considered 
as sacred but is regarded to be absolutely pure and 
genulne. Man's faith in God does not make him moved 
away from his fellow beings but rather brings’ himself 
more close to his fellow-beings. Belief in God is never 
antagonistic but is complementary to the cause of 


humanity, 


Unlike many other Hindu temples. one finds 
in the temple of Jagannath, Brahmins having no 
dominating role in matters of rituals and worship. 
It is to be noted that during a particular period of 
the year ( Anavasara ) it is not the Brahmins but, 
the Daitapatis (the descendants of the Sabara clan) 


who worship the deities and even affectionately offer 
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bhogas after testing those by themselves. People 
belonging to different social orders are engaged in 
various works of the temple. There is absolutely 


no distinction between big and small befcre the 


deities. The question of superiority or inferiority 


complexes simply do not occur. 


One of the most spectacular sights to be observed 
during the car festival of the deities is that the 
Gajapati king of Orissa works as a sweeper and cleans 
the chariots in which the deities are placed. This in- 
dicates that no work by itself is either socially res- 
pectable or humiliating, rather it is the man who from 
his own selfish and subjective point of view regards 
a piece of work either respectable or not, For the 
upliftment of mankind in general each of its sections 
is to be well-attended and no progress can be con- 
ceived neglecting one section against another, 

. 

In order to give due regard to the theological 
faiths of all the different sects within the Hindu 
fcld, the cult of Jagannath interpretes the Lord as 
all pervading and thus accommodating all the princi- 
pal deities such as Narayana, Rudra, Ganesa, Surya 
And Durga unto the Lord Himself. Even if proper 
theological justification for such a combination is not 
well traceable yet this at least shows that different 
religious sects instead of advancing mutual conflict 


and hatred towards each other can be more effective 
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C\ mparting a sense of mutual tolerance and co-ordina- 
tion. The cult of Jagannath is well known as 


LC] 


vatholic and remarkably tolerant, 


‘According to one recent interpretation, it is advo- 
cated that the three colours of the deities ( Jagannath, 
Subhadra and Balabhadra) represent the three basic 
races of the world, namely, black, yellow and white. 
The point that this interpretation suggests, is that the 
trinity of the cult of Jagannath by embodying these 
three races symbolically aims at the unification of 
mankind as a whole, I! am not yet clear about the 
basis and authenticity of such an interpretation, 
Such a reading may seem to be far fetched both 
to the scholars and to the theologians. But never- 
theless, I feel, such an interpretation is not unwelcome, 
If the cult of Jagannath has been found to be 
traditionally as well as historically responsible for 
assimilating and integrating several divergent theo- 
logical and religious settings for the sake of the 
upliftment of mankind in general then why not such 
an interpretation of three colours of the deities 
representing three races symbolically be not apprdved 
if the main purpose of such an interpretation is 
just to boost up Universal fellow-feeling and 


Humanism, 


It is here some may point out that by emphasi- 
sing the humanistic element in the cult of Jagannath 


one has just missed Its religious significance. Religion 
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is basically spiritual and supernatural. It has a tone 


of divinity and transcendence whereas Humanism 


is naturalistic and is opposed to all kinds of divinity 
and transcendentalism, {It is, in this sense, sometimes 


said that Humanism is not religion at all, 


Though “such a point of view seems at first 
sight to be striking yet at closer inspection this 
approach ~does ‘not seem to be well-grounded, Of 
course, if one takes religion to be only belief in God 
or gods or spirits or supper human beings then surely a 
humanist can never be called as religious. In some 
cases the humanists either fail or do not deliberately 
want to institutionalise their doctrines. They also 
hesitate to be associated with any ecclesiastical 
organisation, But both these accounts of religion 
and Humanism seem to be misleading. Neither 
religion is necessarily antihumanistic nor Humanism 
is necessarily anti-religious. There are quite a number 
of major religions of the world who too are humanistic 
in their basic approath, So also there are many 
humanists who too are theistic in the religious 
sense of the term. Any religior that only aspires for 
the goal of divinity or supernaturalism and comp- 
letely neglects man and his needs is either dead or 
ineffective. Complete asceticism disregarding the 
living man is based upon certain misguided pictures 
thinking and can never be religion proper. Supernatur- 
alism or faith in divine etc., can never thrive if it 


fully ‘overlooks the aspirations of man here and now. 
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In fact man has constructed the idea of super-natur- 
avism out of his own nature and living gurroundings, 
In this sense, the entire history of theology can be 
taken as “‘man’s attempts to understand himself 
through projecting his ideals into some-perfect form 
that he must emulate.”? The sense of beyond is 
not opposed to that of given. Rather beyond is 
conceived in and through the given and given in 
turn is inspired out of the beyond. Both, instead 
of antagonistic to each other, are truly complementary; 
“All gods are anthropomorphic’”’ and “‘anthropomorphic 
thinking is naturalistic and Humanistic thinking”, Thus 
a theist's belief in God is not necessarily to reject 
anything that is human but, on the other hand, it 
becomes acceptable only in so far as it is Condu- 
cive to the general well-being of man. If super- 
naturalism in religion, instead of fostering the shallow 
idea of mysticism, inculcates how best "man can 
dream about a better universe then such an account 
of supernaturalism can be taken as supplementary to the 
spirit of Humanism, A, Humanist, in order to achieve 
his end, need not necessarily be an atheist, ° A 
theist is a Humanist if he does not sacrifice anything 
that is human for the cause of certain theistic ideology, 
and agrees to the point that his belief in God is good 


because it is good for man. 


I suppose that the cult of Jagannath by 
emphasising the tone of Humanism in its sev- 


eral aspects of tradition, worship _ and; theology 
ms 
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is a sort of theistic Humanism in which Jagannath 
stands as the symbol for equality, fraternity and 
progress of the whole mankind. It is in this sense, 
maintained earlier that in this cult one finds the 
assimilation of the most primitive with the most 


modern.* 
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NATIONAL INTEGRATION IN iNDIA 
AND THE CULT OF JAGANNATH 


Late Professor Ganeswar Misra once expressed a 


view-point which is as follows: 


“ The problem of national integration which is 
the most burning question of the present day was 
cited and sought to be solved effectively by the 
ancient Hindus. They made it a rule that every 
Indian should take a religious journey as a matter 
of duty at least once in his life time to the four 
religious shrines at the four remotest corners of the 
country, Haradwar in the North, Dwaraka in the West. 
Rameswaram in the South and Jagannath Puri in the 
East... « But this spirit of maintaining the complete 
solidarity of the whole country in all times was 
fully expressed by the institution of Jagannath at Puri 
in its all-embracing character, Its capacity to assi- 


milate the untouchable, ~the hill tribes and the follo- 
wers of Islam into its broad-based conception of 


Dharma was unique and unparalleled in the cultural 
history of the country.” ( Vide his article The role 
of Jagannath-Dharma in national integration” publi- 
shed in the book The Cult and Culture of Lord 
Jagannath. edited by D, Panda & S.C. Panigraht;, 
Rashtrabhasa Samavaya Prakashan, Cuttack, 1984, 
pp. 9~10.) 
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Referring to a number of popular stories and 
legends, almost approvingly talked and spread by the 
Oriya community, Professor Misra has trled to ଡଃ 
ince the readers that the cult of Jagannath has since 
long, played a significant role towards the accomplish- 
ment of national integration in India, It is most 
likely that quite a number of such stories and 
legends | have some- basis of historicity as well, 
The undertone implications of all such legendary 
sayings are perhaps to boost up the ethico-moral 
point of view concerning unity and solidarity among 
different sections of people at the Social sector 
which in turn, it is argued by the celebrated author. 
Paves a definite favourable atmosphere for the 
growth and sustenance of national integration. He 
has also gonc on to observe that in other religious 
centres placed at different parts of the country this 
spirit of Anification and assimilation has not been so 
much encouraged and a sort of rigidity found there- 
in is rather the ground for not being able to appreci- 
ate the liberal and catholic outlook of the cult of 
Jagannath and consequently this religious centre has 
been rather looked down upon by the radical reli=- 


gionists of other parts of the country. 


It can be noted here that the observation made 
by Professor Misra rests upon the interpretation 
that religion in classical Indian context is dharma 
which according to him, it seems to me, is pre- 


dominantly ethical in so for. as it is designed to 
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unite people under some common moral and spiri= 
tual objective with a view to accomplish integrity 
and” solidarity at the social plane. So. in®this way, 
dharma ,is conceived as the most significant factor 
for boosting up national integration and communal 
harmony. Further it is asserted that the spirit of 
integration and assimilation has found its best ex- 
presssion in the cult of Jagannath through out the 
ages in so far as it stands as the great spiritual symbol 
for unity, fraternity and equality among all sets of 
people and in that way the cult of Jagannath has 
been acclaimed as essentially universalistic as well 


as humanistic, 


Now, even if it is conceded that dharma is 
different from religion in the sense that the former 
is mainly ethical and is relevant to the worldly 
social set up and the latter is predominantly theclogical 
in the obscurant transcendental sense, it is still to 
be seen in what sense exactly religion as dharma 
is compatible with naticnal integration. First of all 
it is to be marked that national integration is pri— 
marily a political issue. It, of course, presupposes 
that within a nation there are people belonging to 
different socio-economic orders, naving divergent 
religious faiths and beliefs and so on. But, so 
long as they are to remain under orte political set 
up, they have to gear up and sustain the feeling of 


nationality, They have to agree that for the sake 
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of nation they have to set aside their religious, 
cultural and linguistic differences. National integr&é- 
tion thus, seems to be nothing but accomplighing 
unity and harmony amidst all racial and communal 
diversities. If dharma stands for binding people 
of various orders under some universal ethical 
humanitarian principles then it is thought that dharma 
also supports the cause of nationalism in so far as 
it boosts up communal harmony, social solidarity 
and in that way helps at least indirectly for politi- 
cal as well as natiorfal cohesion and stability, Thus 
religion in the sense of dharma also, it is thought, 
contributes significantly towards national integration 


and communal harmony, 


But the issue seems to be not so simple and 
straight-forward, It has some deep rooted implica- 
tions which need further investigation and analysis. 
Even ti it is accepted that in past the great reli- 
gious or dharmic authoritiee have made sincere 
attempt to Spread and popularise the humanitarian 
and universalistic ideals with some amount of 
success and those are also found to be quite 
significant at the social front still it remains an 
open issue whether this move contributes towards 
national integratién, The purpose of raising this 
point is not at all to belittle the contributions made 
«by the great dharmic leaders. They were perhaps 
successful “ to certain extent in boosting up the 


ethical and moral consciousness among the mass. 
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By spreading the message of humanitarianism and 
universalism the dharmic valuational framework 
sUrely has a great social importance. But the point 
is tq what extent this faces as well as solves 


the problem of national integration, 


Let us view the whole issue at the Indian con- 
text. Today one finds Indian nation as onc political 
unit which comprises of people belonging to differ- 
ent races, tribes and cultures, having divergent 
religious faiths, beliefs and attitudes. People leaving 
in India belong to different linguistic and ethnic 
groups. Not only many of them belong to different 
religious orders, groups and sects, some of them 
also exhibit a clear sense of unconcern and indiff- 
erence to any religious ideologies whatsoever (parti- 
cularly the modern average youth). Of course they 
need not for that reason be regarded as unsocial 
and adverse towards the general socio-ethical frame~ 
work, They continue to remain” as indian as long 
as they have a sincere regard for Indian nationality. 
Their commitment towards nationality is only con- 
fined to socio-political foundation and need not be 
viewed as going beyond that to embrace what may 
be called as religious or even Hindu dharmic 


formulation. 


In other words nation, nationality and national 
integration are all quite meaningful when they are 


viewed under political set up any attempt to uproot 


Source: KC Dash, Digitized by PPRACHIN, SOA 


( 74 ) 


the political grounding of national integration ise 
perhaps to misconstrue and misconceive the whole 
issue. The” spread of some humanitarian ideologies 
which are also found to be quite relevant at the 
socio-ethical situation is of course no less import- 
ant. It is at times found to have been boosted up 


by different religious protagonists. But from this it 


need not be ‘thought that such type of boosting is 
only done by the - religionists. It, as a matter of 
fact, is taken up by others as well who are sup- 
porting the cause purely from a sort of neutral socio- 
moral standpoint without having any religious comm- 
itment whatsoever, Moreover religioniste when 
popularise and make sincere attempt to spread such 
universal ideologies, it is all done at the background 
of a particular or specific religious dogmatic tradi=- 
tion. Different religions or even different sects 
within offe religion often are found as competing 
amongst themselves to assert that their propagation of 
universalism ‘is the only worth the name while others 
are not. This has, no dout, given rise to not only 
doctrinal religious differences but it has also become 
one predominant factor at least for breeding social 
rivalry, antagonism and tension, It has contributed 
considerably towards’ the divisive tendencies among 
the people at large. Human history has witnessed 
long standing wars and conflict purely on religious 
ground. No’ doubt this has shattered the noble 
sense of hymanity. 
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It is, however, the case that certain practices 
which are now found in the temple af Jagannath 
ate quite liberal and humanitarian in ostlook, For 
instance the food that is offered to the Lord is called 
as Mahaprasad and it is interesting to note that 
there has been a religious institutional sanction found 
there to eat the Mahaprasad together irrespective 
of caste, creed and sect-differences. Both savarna 
and asavarna Hindus are allowed to take it together 
at one common place, During the time of the 
famous car festival of the Lord, it is observed 
that any-body belonging to whatever caste or 
creed is allowed to have a vision as well as pro- 
ximity with the great idol itself. This and other 
similar practices, no doubt, go on to establish the 
liberal and catholic procedures within the cult of 
Jagannath and it is thus remarked that the cult 
represents considerably the noble spirit of humanism, 


universalism and even secularism. 


Now even if it is a matter of appreciation that 
here there has been the advocacy and popularisa- 
tion of certain humanitarian practics which are quite 
conducive for social cohesion and integrity, it should 
also be marked that such cohesive element, if at 
all is prevalent, exists only among the particular 
Hindu community and it has no access to people 
of other religions. Because till now, so far as the 
cult of Jagannath is concerned, there is the conti- 


nuance of the highly . objectionable practice of not 


Source: KC Dash, Digitized by PPRACHIN, SOA 


( 76 ) 


allowing people of other religions to visit the Lord 
inside the temple. Moreover because of not allowing 
the asavarn@ Hindus to go inside the temple in 
recent past Gandhi expressed his resentment’ and 
did not go to the temple out of protest. He also 
expressed his shock when informed that his wife 
Kasturba went inside the temple without his know- 
ledge, Recently Sankaracharya of Govardhan Peeth, 
Puri remarked in support of such inhuman rite like 
burning of sati and his view has not been openly 
challanged and criticised by the so called authorities 
on the cult of Jagannath, i.e, Mukti Mandap Sabha. 
Not only that. There has been some reference 
about the famous devotee of Jagannath, Salbeg. It 
is true that Salbeg, because of his mother’s influ- 
ence and able guidance, became attracted towards 
Jagannath and in later years turned out to be a 
great dewotee of the Lord, But for that has he 
been well taken in his own Muslim Community 
during his life time or even beyond that ? I suppose, 
there is no such dependable historical testi- 
mony in support of that, Of Course one may concede 
to the point that this move by Salbeg is a step 
( whether successful or not ) towards Hindu-Muslim 
uuity. It can thus be also accepted that such type of 
thinkers have made attempts towards inter-religious 
harmony and cohésion. But even then the point 
remains; whether such thinkers are given acceptance 


and due recognition within the official or orthodox 
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sreligious section, It is rather seen that such thinkers 
arg never allowed to have the status of dharmic 
authority or dignity and consequently the mass 
turns away from them so far as consultation on 


matters of religion is taken into account. 


It seems that such sporadic attempts made by 
certain enthusiastic thinkers in different religious 
communities towards some sort of reformation do 
not effectively influence the orthodox religionists on 
whom directly or indirectly the popular mass 
depends. In this context it may be noted that 
Akber's move for Din-i-ilahi was never well taken 
either by the Muslim or by the Hindu community and 
consequently it had not been found successful, Now 
even if it is conceded that the possibility of bringing 
inter~religious harmony through such reformative 
moves can never be ruled out, it still remains an 
open issue whether this is directed posttively towards 
national integration. It can at best, I think, be taken 
as a move for dharmic integration but not necessarily 


for national integration, 


Supposing it is granted that all religions point 
at one God. But it can be well seen in this 
context that the much declared slogan in this regard 
that Iswara and Allah are one and the same seem 
to be neither effectively convincing to the mass so 


that it in turn modifies its religious practices nor 
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even it is doctrinally or theoretically so much non- 
controversial. One should not also ignore, in this 
regerd, such great religions like Buddhism and Jainism 
which are notably anti-theistic. As long as religion 
is understood in terms of transcendence or some- 
thing beyond the earthly sojourn, it has a sense of 
mystery and awe, Speculations and conjectures about 
that a of beyond give rise to number of diverse 
and even recalcitfant formulations, There is no 
way of deciding that one of those is true and the 
others are false. Here one is reminded of the 
remark made by the prominent philosopher Wittgen- 
stein ( of course made in a different context ) 


that whereof one cannot speak thereof one must 


remain silent, 


There is also another dimension of the issue 
which needs attention, Different religions being sO 
much based upon transcendence have almost lost 
their ground and that is at least one of the reasons 
for which in the advanced age of science and 
technology the claim of religion seems to be some- 
what dim. Religion, it should not be forgotten, is 
vitally related with society. It cannot be 
opaque to its social concern and obligation. 
It has to give more emphasis to the fulfilment 
of social needs and expectations than to 
simply have a preference for a visionary conclusion. 
In that way the very conceptual framework of 


religion requires a regrinding. Its key concepts must 
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be of human relevance at its social setting. Any 
“trans- Social talk about the so called highest end-or 
parama purusartha seems to be, at least in this sense, 
not intellectually convincing. Religion has to be 
viewed in terms of man’s need and aspiration and 
any talk of transcendence has to be suitably curtailed, 
For that leads to, as already stated before, so many 
interminable conflicting stands.. To put in one word 
religion has to be precisely human and not trans~ 
human. Even now one notices that in the name 


"of religion there is the barning of widow, sacrifices 
of human flesh and propagation of witchery, 

But so long as this reformative revisionary-out- 
look has not been given due sanction, religion 
remains confined to a sectarian, closed outlook and 
thus it cannot effectively contribute towards human 
welfare. As referred to earlier, national integration 
does have political root and integration there is a 
demand being based on non-religious needs and 
requirements, Nations unite and separate largely on 
political cause This is not necessarily arbitrary and 
whimsical, There may be certain justifiable grounds 
at the social sector for making a move in such 
direction, No nation is an absolute reality in 


the sense it ever remains as ` a real entity, Of 
course that does not at all necessitate the conclusion 


that any nation therefore is purely a matter of 
accidence and unimportance, In accordance with the 


prevailing situation and circumstantial factors (which 
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are obviously based on diverse social roots ) nation 
is, formed and politicai support becomes almost a’ 
necessary prerequisite. In our own times it is séen 
that India and Pakistan are created as two 
independent and separate countries and they are said 
to have been formed on the basis of the theory 
of two nations. Again for some political. social 
and economic reasons it is found in due course 
that Pakisthan faced a challenge for disintegration 
and consequently Bangladesh has come into existence, 
Thus there is the birth of another nation. As 
long as that nation continues to remain, the spirit 
of nationality is obviously a living phenomenon 
which agin. as pointed out before, is due to various 
socio-political factors. The issue of national 
integration can never be consistently raised being 
divested from the political origin, Conceptual muddle 
seems to be the only consequence when one over— 
looks the legitimate boundary between politics 


— 
and religion,* 


» 


* Published in the Souvenir All India Seminar on 
National Integration in India and the Cult of 
Jagannath held at D. A. V. College, Titlagarh, 
December, 1987. 
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~ A BLACK FACET OF THE CULT OF 
JAGANNATH 


The cult of Jagannath has been undoubtedly 
a great sustaining force in the Hindu dharmic frame- 
work down the ages. Because of Jagannath, Puri 
has been undisputably acknowledged as one of the 
four major pilgrim-centres in the Hindu world, 


Since long people belonging to different parts of 
India and also from abroad visit Puri to have a 


darshana of their favourite Lord Jagannath. It is 
here worthnoting that Jigannath has not been 
conceived as one among the well known Vedic 
deities like Agni, Varuna, Indra, Surya and so on. 
But that does not detract its dharmic significance 
so far as perennial Vedic trend is Concerned. 
Rather it seems to have truly represented the Vedic 
spirit of monotheistic tendency according to which 
the speculation Concerning diverse deities is nothing 
but the implicit acknowledgement of one universal 
dharmic consciousness ( ekam sat uviprah bahudha 


vadanti ), 


That is why different Hindu sects like Saiva, 
Sakta, Ganapatya, Saura and Vaisnava unhesitatingly 
offer their prayer and devotion to dagannath, 


Perhaps it is the only major pilgrim-centre where 
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the Lord of the temple is adored by the Aryans 
as well as the Non-Aryans. Even the tribals and 
the aboriginals are allowed a specific period in the 
year to worship the Lord in their own peculiar 
secretive manner and custom. Scholars have found 
that there ¢ has been a traditional acceptance in 
treating Jagannath as Jina and in that way it is 
here botit Hinduism and Jainism are viewed in their 
deepest point of identity. Inside the temple one can 
easily notice how Buddha has been depicted as non- 
different from Jagannath and this reveals that 
attempt has been made here to assimilate the 
religious basis of both Hinduism and Buddhism. 
Buddha has been deified and in that way Buddhology 
has been seen as not very far from the Hindu 
theological framework. The Shikism which is 
relatively modern and is somewhat untraditional 
has also been favourably accepted within the fold 
of Jagannath and consequently Ranjit Singh, the 
great Shik leader. offered his sincere respect and 
devotion to the Lord inside the temple, To put 
briefly, different varieties of ‘dharmic awareness of 
Indian origin have been well synthesised and 
harmonised so far as the cult of Jagannath is 
taken into consideration In a sense it is not a 
matter of exaggeration to point out that through 
this religious avenue there has been definite tendency 
for the growth of anti-sectarian move towards 


attaining peace and tranquility, 
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Not only the different dharmic tendencies having 
the Indian origin have been found integrated within 
the spirit of the cult of Jagannath but it is also 
significant to note that somehow or other the cult 
has attracted the Muslims and the Christians to a 
considerable extent. Salbeg, a great Muslim poet of 
Orissa of the medieval period, was a profound 
devotee of Lord Jagannath and his devotional 
lyrics in praise of the Lord are immensely popular among 
the Oriyas ( Hindus and Muslims alike }. There has 
been a wide spread legend which holds that even 
the car of Jagannath did not move until Salbeg 
was allowed to have a darshana of the deity placed 
in the car, According to one Christian source it is 
delieved that Jesus Christ during the period of his 
unknown stay had come over to India and spent 
a major period at Puri where people paid a 
great respect to him on account of his great 
moral and spiritual excellence and even had 
treated him as the living incarnate of Lord 
Jagannath. How far these beliefs are historically 
authenticated is not a’ matter of importance for the 
present discussion, One thing seems to be least 
objectionable that these ideas and beliefs have 
contributed significantly for the spirit of religious 
harmony and tolerance. The modern concept of 
secularism seems to have been well anticipated 
in the dharmic background of Jagannath, It primarily 


stands for religious uniflication and reconciliation 
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rather than divisive force of fundamentalism. 
The spirit Qf universalism and essential oneness of 


all religions so well advocated by Ramakrishna, 


Gandhi and others seem to have already prevalent 


in the faith-cum-cultural pattern encircling the cult 
of Jagannath. In this context another popular belief 
which has gamed some weight may be considered. 
While emphasising the spirit of universalism it is 
supposed that Jagannath. Balabhadra and Subhadra 
represent three major ‘human races; namely, black, 
white and yellow respectively. Further it is thought 
that the trinity of Jagannath representing the three 


major races advocate the spirit of universalism 


beyond caste, creed and race. It is away from the 


narrow track of religious factionalism. secterianism 


and racialism, All such popular beliefs and ideas 
are found to be well rooted in the theoretical 


framework of the cult of Jagannath. 


But this all inclusive, universal, integrating 


outlook advocated at the conceptual and theoretical 
plane seems to have been considerably shattered 


when one finds a definite mark of separatism and 


factionalism at the level of practice followed by 


the so called authorities on the cult 


and is not 
effectively opposed by the people at large. The 


‘modern and even unorthodox element found in 


extending fraternal hands to different religious 


denominations including even that of Islam and 
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Christianity is definitely upset when one finds a 
rigid convention of not allowing a person of non- 
Hindu origin to go inside the temple afid to have 
a vision of Jagannath, There has also been the 
presence of a black record when the temple was 
kept open only to the savarna Hindus and as a 
consequence of which Gandhi, when he visited Puri 
during the pre-independent “days, did rot visit 
temple on protest against such irrational, rigid 
conservatism and was not ., happy when he was 
informed that his wife went to the temple without 
his knowledge, In the days of Salbeg though his 
devotional poems in praise of Jagannath attracted 
all devotees, still he himself was never allowed to 
go inside the temple. In the present days one 
finds that the converted Hindus are also not 
allowed under the pretext that they are not born 
Hindus. It is pleaded that conversion in“ Hinduism 


has no traditional sanction. 


In this context a point, however, is raised, It 
is said that some form of individuality or privacy 
has to be allowed in any form of faith, Since 
religious sense of awareness is after all a personal 
affair, any kind of demand or imposition from the 
external source may ultimately cause harm. Any 
kind of forcible measure in this “direction may be 
futile and unwokable. Besides it is thought in 


certain circle that once this restriction to go inside 
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the temple is taken out, many unbelievers may go 
inside and create disturbance to others who are’ 


sincerely offering their prayer and worship to the 


Lord. Their entrance may affect the serene religious 


atmosphere of the temple. 


But in all fairness, this kind of reasoning is not 
found tq be sat all convincing. Why should it be 
thought that a non-Hindu is necessarily a non. 
believer and is to cause harm to the believer ? 
Why should he stand in the way of usual form of 
rituals like prayer and worship? Why should it be 
taken that a non-Hindu is impure and unholy ? 
Rather all these are based upon extremely narrow 
attitude not supported by a proper dharmic awareness. 
If one looks at the traditional Vedic sources one 
comes across number of instances where Lord has 
been conceived as equally accessibie to everybody 
irrespective of caste, creed and race. Moreover 
the cult of Jagannath has been founded on the 
very basis of unifying as well as asimilating the two 
formulations for attaining thé dharmic consciousness, 
namely, orthodox priestly ritualism and unorthodox 
aboriginal informalism. Jagannath is both accepted 
as Vishnu and also ‘as Daru. The very conception 
of Sabar Devata stands at the confluence where 
various trends are viewed under one common 
platform. it truly signifies the perennial concept 


of unity in diversity. The sense of universalism 
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here is grounded on the foundation of spiritualistic 
° 


humanism. 


୯] 


One can very well appreciate the sense of 
privacy so far as one's own religious faith is 
concerned, On that there need not be any outside 
interference. But once the dharmic sense is given 
the sense of publicity and a common .opens centre 
of prayer and worship is sanctioned, there is no 
point in insisting for privacy at that level, Anybody 
belonging to any region, religion and culture should 
be allowed to have the religious experience at the 
public centre, There is no question of impurity or 
unholiness to be necessarily attached to the non- 
Hindus and the converted Hindus. Any one can 
either be pure or impure depending upon his personal 
conviction, That does not at all stand in the way 
if he wants to get the touch of divinity and 
sublime along with others. One thing, of course. 
is to be seen that his individual preference instead 
of being in conflict, must have to reconcile with 
social requirement. Further it is surely against the 
current of dharmic Consciousness to suppose that 
the door of the tempie has to be sealed for the 
unholy fallen persons. For has not the Lord been 


conceived in the age old traditlon as patitapavana ?* ° 


* This article has originally ceen published in 


Orissa Review, Vol, XLII, No. 12, July 1987, 
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LIFE AND PHILOSOPHY OF 
SRIDHARA SVAMI 


As one of the prominent glossers of Srimad 
Bhagavata and Srimad Bhagavad Gita, Sridhara 
Svami has been very popular in the religio-philoso- 
phical tradition of India, These two glosses of 
Sridhara (i.e., one on Bhagavata called Bhavartha 
Dipika and the other on Gita called Subodhini ) 
have been collected from various parts of the 
country and are published in different languages. 
Besides these two important works, he has also 
composed a gloss on Visnu-purana which is named 
as Atma-prakasa. 

It is a fact that for a long time the indologists 
have not been able to locate Sridhara'’s date as 
well as place oi birth: However, scholars have 
supposed that since Sridhara mentioned the name 
of Vopadeva in his writing he should not be 
considered as earlier to him, Thus his period has 
been determined as not earlier than 1300 A.D, It 
is also stated thaf Sridhara was Mahant of Sankarite 
monastery, Govardhan at Puri around 1400 A.D.? 
In this connection it is said that in the succession 
list of Sankarucaryas of Govardhan math ( Puri), 
Padmapada was the first and Sridhara was the 


tenth 3, Moreover, while introducing Sridhara'’s 
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Bhavartha~Dipika, Pt, R. S, Pandeya of Varanasi has 
“referred to one popular saying according to which 
Sridhara's gloss on Bhagavata found on the lap 
of ithe Lord at the Jagannath temple of Puri 
( Sridhara Svami Krteyam tika bhagavatah krode 
lobdhasana asit 3. It is also held in the tradition 
that Caitanya, the great leader of Vaisnavism, 
acknowledged Sridhara as ‘Jagad-guru'5. ° 

From all these accounts given here one thing 
seems to be fairly certain that Sridhara’s time can 
never be placed as prior to that of Vopadeva and 
posterior to that of Caitanya. Further it is also 
the case that he remained at Puri of Orissa for a 
long time and was an Advaitin by philosophical 
conviction, In the recent past it hes been claimed 
that Sridhara was born in the Village Marai gaon 
of Balasore, Orissa’, This claim has also been 
accepted by historians.” There has also been the 
assertion that Sridhara wrote glosses 9n Gita etc. 
at Saptasajya of Dhenkanal, Orissa.’ And again it 
is claimed later that ,Sridhara wrote Bhavartha- 
Dipika at the Brahmacarimath of Kapilas of the 


same Dhenkanal.? 


In 1980, a book under the title Sambhuksetra 
Kapilasa O Sridhara Svami came out in which the 
writers of the book have given elaborate account 


regarding the birth place and the main” centre of 


philogophic activity of Sridhara,!? It has been 


~ 
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mentioned in the book that Pratap Bhanu Deb, one 
of the Gajapati kings of Orissa brought Ramakrsna 


Svami (a ‘prominent saint of Govardhan Math ) to 


Kapilasa in order to establish and supervise the 


religio-philosophical activities of Brahmacarimath. 


This math had been set up ‘in the Sankarite 


tradition and for that it was also named as Dandi 


Svami math. It is stated in the book that Sridhara 


who was a disciple of Ramakrsna came also to 


Kapilasa and there meditated upon Nrsimha, the 
presiding deity of the math, During his stay at 
Kapilasa, Sridhara, it is stated, prepared gloss on 
the Srimad Bhagavata, Al! these, according to the 
writers of the book, are found in the chronicle or 
records of the Govardhanmath of Puri In this 
context, the following lines found in the said 


record are quite revealing. 


+ Sriramakrsnanandobhut sisyastasya mahayatih, 
svara vijnana naipunyat punyani tena mahadyasah, 


tadbetya dadau tasn.ai svami~yaryaya netrtani, 
Pratapabhanu nrpatih Kapiasal sivalaye,, tatsisyobhut 


Sridhara Smami Padanh.” 


It is interesting to note here that while writing 
gloss on Bhagavata, Sridhara paid his homage to 


Nrsimha, It was as follows 


“ Vagisa yasya vadane laksamiryasya ca vaksyasi 


yasyaste hrdaye Samuit tam Nrsimhamaham bande (1) 


Source: KC Dash, Digitized by PPRACHIN, SOA 


This shows that Sridhara, being an Advaintin, found 
no inconsistency in having devotion to a particular 
deity called Nrsimha. Because it was-nothing but 
symbolic ( pratikopasana ) and in that way it was 
never thought to be an obstacle for Advaita reali- 
sation. As a matter of fact it is said that 


Padmapada was also a worshipper of Nrsimha,! 


Now, with regard to thee point that Ramakrsna 
was the guru of Sridhara, there” seems to be a point 
of dispute. For in the Bengali Encyclopedia the 
name ‘Paramananda’ has been mentioned as the 
name of the guru of Sridhara. This appears to 
have got support from Sridhara‘’s own writing. In 


the last sloka of Bhavartha-~Dipika he writes 


 gilyatam Paramanada nrhari sadguru svayam Sri 
Paramananda Samprityei guhayam bhagauatam maya, 


5” 


vivrtam tanmatenedam natu manmati baibhavam 


But, in order to determine the implications of 
this statement, it has been stated!? that to Sridhara, 
the Sadguru is Paramananda svarupa. Furthermore, 
whoever is Nrsimha, he is also Paramananda svarvpa. 
So there is no incoherency on the part of Sridhara 
to treat Paramananda as his istadeva or tutelart 
deity. This statement, therefore, does not necessarily 
suggest that Paramananda was his actual guru and 
he was his actual sisya. Rather’ if one depends 
upon the chronicle of Govardhan math then it is 


quite acceptable that _Sridhara’s guru was actually 
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Ramakrsna. Giving due consideration to these 
accounts found available in the records of the math, 
it may be. reasonable to suppose that Sridhara 
composed all his religio-philosophical writings in 
Orissa, And depending on some of the historian’s 
view (as stated above) one may say that Sridhara 


had his birth in Balasore and must have lived during 
1300-1400 A.D. 


Now let us discuss briefly Sridhara'’s philoso- 
phical contribution, It has been indicated before 
that Sridhara was an Advaitin, In the religious 
tradition his positition was definitely respectable in 
view of the fact that he was the tenth, Samkaracarya 
of Govardhanmath. Samkarites, it is said, were 
divided into two main groups, namely, the Smartas and 
the Bhagavatas. The former were said to be the 
suddha jnananvadins in the sense they did not accept 
bhakti 6r devotion in any form for enlightenment. 
But the latter tempered the idea of mukti with 
bhakti, According to them bhakti is not necessarily 
incompatible tor the attainment of the highest. It 
is' obvious that Sridhara belonged to this latter 
group. He was definitely one of those few Advaitins 
who became conspicuous in synthesising jnana and 
bhakti, Brahman can be the object of devotion 
and in that sense to worship Nrsimha was consi- 
dered as no “hindrance for the attainment of 


moksa. 
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But here Sridhara’s point may be objected on 
the ground that Advaitism is essentially knowledge- 
oriented ( jnana-paraka )., Realisation of Brahman 
( moksa } is possible exclusively by knowledge. Of 
course, this is not ordinary knowledge but pure 
knowledge of non-duality ( para vidya). But, what- 
ever it may be, this pure knowledge cannot have 
any term with bhakti Because bhakti, in any form, 


must imply some form of duality and multiplicity. 


That is why Advaita nirgynavada must have its 
logical climax in maya according to which the 
world of diversity, though appears to be real, finally 
is not real and therefore has to be discarded as 
vivarta, For this, the uncompromising Advaitism 
has been severely criticised by the theistic Veda- 
ntins and Vijnana Bhiksu. for instance, treated 
mayavada as asat sastra, In view of this it may be 
found as logically untenable to find a synthesis of 


jnana and bhakti within the Advai ic, framework. 


But, in spite of such objection, attempts have 
been made ({o include bhakti within the fold of 
Advaita. It is said that Samkara himself, being the 
propounder of nirguna tattva, was also a devotee of 
Srikrsnal3, Samkara’s name is found as one of the _ 
old commentators of Bhagavata in a work entitled 
Bhagavata-tatparyanirnaya of Madhva™, In view of 
the fact that every-body is not capable of compre- 
hending the nirguna tattva, he should seek Brahman 


through the bhaktimarg. It is bhakti which purges 


Source: KC Dash, Digitized by PPRACHIN, SOA 


( ୨4 ) 


the mind from worldly impurities and finally Brahman 
is attained, It is clear that, from the standpoint of 
Vyavahara, Samkara acknowledged the excellence of 
bhakti-marg. In his Viveka Cudamoni (Sloka-32). 
he had even gone so far as to assert bhakti as 
the best among all the means for the attainment of 
mukti. In Brahma-Sutra~bhasya (111,2,13) he clearly 
held that in spite of Brahman being nirvisesa from 
the standpoint of ‘paramartha, it should be viewed 
as savisesa ( savisesatvamapi brahman-~o’~bhyupagan- 
tavyam}). It is also stated that Brahman, even if is 
all pervasive (bibhu), can be realised in a particular 
point like Visnu who can be realised through sala- 
grama (Sarva~ga~syapi brahmana upalabhyartham sthana 


viseso na virudhyate sala grama iva Visnoh—Brahma- 
Sutra~bhasya, 1.2.14). 


Jt appears that Sridhara, in this perspective, 
was one of the most dependable interpreters of 
Samkara’s Advaita, Even if he accepted Brahman 
to be nirguna, nirakara and nmirvisesa from the para- 
marthika drsti, he definitely accepted Brahman as 
saguna Isvara from the vyavaharika drstt That is 
the reason why he found no inconsistency in con-~- 
ceiving Isvara as Nrsimha, Parmananda svarupa and 
Purusottama. The Bhagavata.purana (1.2.11 treats 
Isvara as both nifnitta and upadana karana and regards 


Him as Brahman, Paramatman and Bhagavat., 


Commenting on this, Sridhara in his Bhavartha~ 


Source: KC Dash, Digitized by PPRACHIN, SOA 


( 95 ) 


Dipika (X,87.26) held that the world is unreal, but 
‘has the ultimate reality of Brahman as its basis 


and therefore looks like real. 


“Yat sattvatah sada bhati jagad etad asat svatah 


sad~dbhasam asatyasmin bhagavantam bhajami tam” 


According to him the world is really false 
being connected with nescience. But “it appears as 
real being created out of real Brahman (“‘Udbhutam 
bhavatah sato'pi bhuvanam san-naiva”’, 


Dipika, X. 87. 36). 


Bhavartha~ 


- 


Sridhara, with regard to the relation between 


Isvara and Jagat, utilised the analogy of yarn and 


cloth, He held that as without the basis of cause 


yarn, the effect cloth is not seen so also the 


world has no basis apart trom God, But it should 
be noted that the world-effect, though appears to 
be real, has no reality from the standpoint of 
Brahman. Sridhara seems to have well. understood 
this implication of Advita point of view and there- 
fore held that change only appears as real and the 
world along with the individual Jivas appear as 
reals but in the ultimate analysis (parmartha vicara) 


the names and forms do not persist and there is 


nothing apart from Brahman. 


Brahma-Sutra ( I', 3.43-49 ) mentions the part 
and whole relationship between Brahman and diva. 


Samkara interpreted it as “amsa iva amsah’’ ( part 
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as it were) and meaning thereby that part 
and, whole’ formulation is not really acceptable 
within the Advaitic framework. It is interesting to 
note here that both Ramanuja and Nimbarka, held 
that Jiva is a real amsa of Brahman, even as the 
light coming out of fire is an amsa of fire. Vallabha 
maintained that Jiva is amsa of Isvara because there 
is both difference and identity between them. All 
these renderings advanced by Ramanuja, Nimbarka 
and Vallabha can obviously be seen as not compa” 
tible with the Advaita point of view. Even Bhagavata 
(XM, 171) accepts the point that appearance of 
rope as snake is due to adhyasa,, and this view 
clearly seems to be close to Samkara’s stand. It is 
worthy to note that Sridhara, because of his Advaita 
leanings, gave more emphasis on avidya and maya 
and said that like shell and silver, the jivas which 
have been treated as parts of Brahman are not 
real transformations ( Vikara ) of Braman but are 


apparent (Vivarta), 


“mithya~drsyatvat~sukti~rajatadi~vad-~ityadi”’ 
Bhavartha~Dipika, (XL, 19, 17). 


Ali these clearly estabish the point that Sridhara 
is primarily an Advaitin. And he never wanted to 
forgo the Advaita doctrine of adhyasa at the face 
of his leanings towards devotionalism. He is in 
the line of Samkara in admitting yyavaharika satta 


(empirical reality) and at the same time accepting 
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Nirguna-Brahmayada. For this reason, while writing 
gloss over Gita (Subodhini), he started acknowledging 


the views of bhasyakara, Samkara as follows 


“bhasya kara~matam samyak tad~yyakhyatrgiras- 


tatha, yctha- mati samalocya gita.yyakhyam-samarabhe” 


Hence Sridhara is an Advaita Jnanavadi from 
philosophic point of view but while toncéding the 
greatness of knowledge he had not, of course, set 
aside the relevancy of devotion and in that way he 
had become prominent in bringing an integration 


between jnana and bhakti within the Advaita fold; 


It can be seen that Sridhara’s view-point is 
not simply given due recognition within the Advaita 
sect but he had been acknowledged with great 
reverence by almost all the prominent Vaisnavite 
thinkers of at least eastern India including Caitanya 
himself. The post-Caitanya Vaisnavites of Bengal 
like Jiva, Rupa and Sanatana, promsénent Vaisnava 
thinker of Assam like Sankaradeva and also promi- 
nent Vaisnavite from, Orissa like Jagannath Das 
have accepted Sridhara's importance in religio- 
philosophical discussion. In this context Caitanya’s 
affinity with Sridhara needs special mention. Though 
traditional account concerning Caitanya’s devotion- 
alism is not all found to be same. the most 
dominant and usually accepted rendering seems to 
be that which puts Caitanya in the Advaita camp 


rather than that of -Ramanuja or Madhya, It is 
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said that Caitanya, on several occasions, had 
addressed himself as mayayadinl®, Kavikarnapura 
stated that Caitanya entered the monastic order 
of Advaitin!S, But the same writer in his another 
work stated that Caitanya reached Sarvabhauma'’s 
place at Puri and his stand was to establish Bhakti- 
Vedanta by way of refuting Advaita”, However, 
Caitanya had’ great admiration for Sridhara who was 
a prominent Advaita-bhakti-vadin. The tradition 
records that on one occasion Caitanya repudiated a 
commentary on Bhagavata by one Ballava Bhatta on 


the ground that it departed from Sridhara'’s track!®, 


It seems to us that Caitanya’s affinity to 
Advaita was quite profound. He, because of that, 
accepted Sridhara's rendering of Advaita which 
considered bhakti as the best means for Advaita- 
mukti, and thus tempered the severe monistic ideal- 
ism of Advaita with emotionalism of bhakti. In 
that way he pr2sumably was Bhagavata Advaitin and 
not Smarta Advaitin. And that may well explain 
as to why he refuted Advaita while discussing with 
Sarvabhauma (whose point of view most probably 
was of Smarta type), All this shows the depth of 
closeness between the standpoints between Sridhara 
and Caitanya. In this context the following remark 


of modern scholar is quite important, 


“The roots, therefore, of the Bhakti movement, 


which Madhavendra Puri is said to have started in 
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“Bengal and which Caitanya carried forward and 
définitely shaped, must be sought in such traditions 
as originated from Sridhara’s great commentary on 
the Srimadbhagavata, which was accepted with much 
veneration by the Bengal school x x x The 
devotional interpretations of Sridhara were apparently 
accepted by a class of devotional samnyasins, who 
first laid the foundations of a Vaisnava Bhakti 
movement in Benga! as the ultimate basis of the 


Srimad Bhagavata’’ 19 


Sridhara’s philosophic contribution not only 
attracted Caitanya and his subsequent followers in 
Bengal; it also found a great supporter in Assam, 
i.e., Samkaradeva. It is said that Samkaradeva's 
religious point of view which is based on the 
Bhagavata-purana greatly, almost invariably leans back 
upon the Bhavartha~ Dipika of Sridhara??®, 


In Orissa his tika on Bhagavata has been found 
as most acceptable and dependable. One of the 
foremost thinkers of Orissan Vaisnavism, Jagannatha 
Das expressed his reverence to Sridhara without any 


reservations. He wrote 


“Sridhara name Vipravara- 
Kali yugare janma taras 
Sri Bhagavata ye purana 
astadasa sasra slokena, 
Ta tika caubimsa sasra 


Rarai Sridhara prakasa; 
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Vipra kulare janma hoi 
Jagannatha ye nama bahi; 
Prakrta bandhe bhagavata 
Kahile santha janahita. 


—Oriya Bhagavata (dvadasa skandha) 


It goes without saying that Jagannatha’s Oriya 
Bhagavata follows the spirit of Sridhara’s thought. 
Further the Advaitjc basis of bhakti that is origi- 
nally anticipated in Bhagavata and later appropria~ 
tely emphasised by Sridhara was subsequently taken 
up with approval by many Vaisnavite thinkers of 
Orissa like Achyutananda, Balarama and Yasovanta, 
The works like Anakara Samhita, Sunya Samhita may 
be cited in this context. The typical Orissan 
Jnanamisra-bhakti ( devotion being integrated with 
knowledge), it seems to us, had its origin in the 
philosophic vision of Sridhara, Even the Orissan 
Mahima cult, which has nothing to do with Vaisnava 
movement and has taken an independent form of 
development, emphasised the nirguna aspect of 
Advaitism considerably, though at the same time 


admiting bhakti within its fold. 


The post-Caitanya Vaisnavite thinkers of Bengal 
made a departure from Advaitic basis and tried to 
develop devotionalism on an independent footing of 
love or prema. It is, however, the case that Sana~ 
tana, Jiva and Rupa paid their homage to Sridhara, 


but it should also be noted that they all accepted 
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*Sridhara’s view “‘minus its maya~doctrine”’?1, It was 
most probably because these thinkers were more 
attracted towards Madhva's Dvaitism. In fact Madhva 
affiliation is distinctly noticed in the writings of 
Baladeva (a prominent Vaisnavite of Orissa of a much 
later date) Govinda bhasya and Prameya Ratnavali and 
Baladeva because of emphasising the elements of 
prema and rasa and promulgating the doctrine of 
acintya~bhedabheda carried the Vaisnava movement in 
another remarkable direction.” Though, it should be 
noted, this direction is found to be a departure from 
Sridhara’s stand, it has gained considerable influence 
among the Vaisnavites specially of Bengal, Whereas 
the Jnana~misra~bhakti movement of Orissan Vaisna- 
vites, it seems to us, has its footing on Sridhara’s 
bhakti~advaita~tattva and in that sense one can 
legitimately locate a distinguishing mark „between 
Goudiya and Utkaliya Vaisnavism. In fact this 
distinctive viewpoint of knowledge Combined with 
devotion of Orissan Vaisnava thinkers was probably 
known to their counterparts in Bengal, In this 
connection the following saying of Vrndavanadasa 


is worth considering. 


“Sunilet kirtan karaye parihas keha 
bole jnanayoge ediya vicar” 


( Caitanya-bhagavata - Adi. 1X") 


Sridhara’s philosophic contribution thus seems. to 


have made great impact upon later Orissan Vaisnava 
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thinkers, particularly among the famous pancasakha 
writers. In this context they seemed to have been 
impressed by Samkara’s acceptance of bhakti along 
with maya. Because Samkara himself stated that 
for a true devotee, Brahman or Paramesvara even 


advances an illusory form. 


“Paramesvarasyapi icchabasat mayamayam rupam 
sadhaka-anugrahartham”. 
(Brahma-Sutra~Bhasya, 1. 1. 20) 


It seems that in spite of the admittance of bhakti 
the impact of the Advaita concept of maya is quite 
noticeable in some of the prominent Vaisnavite 
writing of Orissa, And in that way they are found 


to be very close to Sridhara’s philosophic approach. 


From all these brief discussions, we are led to 
conclude «that Sridhara Svami was a notable Advaita 
writer of the medieval period who had profound 
influence particularly on the Vaisnava thinkers of 


eastern India.* 
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1. Vide S.K. Des: Early History of the Vaisnava 

| Faith and Movement in Bengal, Calcutta Firma 
K, L. Mukhopadhyaya, second edition, 1961, 
p. 17 FN. 


Source: KC Dash, Digitized by PPRACHIN, SOA 


9 


(¢ 103 ) 


Vide J. N. Farquhar An Outline of the Religious 
Literature of India, Oxford. O,U.P,, 1920. 


Vide M. Neog ; Early History of the Vaisnava Faith 
and Movement in Assam, Delhi ; Motilal Banarasi. 
dass, 1985 (reprint), p. 224 F.N, 


Vide Pt. Ramteja Shastri Pandeya (Ed.) : Srimad 
Bhagavata Sridhari tika (Bhavartha Dipika), Pub : 
Pt. Radhamohan Pandeya, Varanasi Pandit 


Pustakalaya, Rajadarwaja (no date given), 


Vide Krsnadasa Kaviraja Caitanya-caritamrta 


(Antya, seventh section) 


Vide Candramohan Maharana’‘s article published 
in the Oriya magazine Mukura referred to 
by Sarat Chandra Maharana in his article 
*Srimad Bhagavad Gitara Tikakara Sridhara 
Svami” sublished in Oriya daily” Samaj. 
dated 28.11.1976. 


Vide, for instance, H K, Mahatab History of 
Orissa, Cuttack. 


Vide the article of Sarat Candra Maharana 


published in Samaj which has been cited before. 


Vide Smt, P. K. Devi, Sri G, P. Singdeo and 
Sri S, P. Singhdeo “Sridhara Svami © 
Kapilasa” published in Oriya daily Samaj 
dated 27,2.1978. 


Source: KC Dash, Digitized by PPRACHIN, SOA 


10. 


11. 


12. 


13. 
14. 


16. 


17. 


(¢ 04 ) 


G. P. Singhdeo, R, K, Pattnayak and S. P. Singh- 
deo Sambhuksetra Kapilaso O Sridhara Svami, 
pub. Sint. P. K, Devi, Dasarathi Pustakalaya, 
Cuttack-2, 1980. 

S. K. De, Op. Cit, p. 17. Here it may be pointed 
out that in the Puri tradition, Jagannath is 
alsn identified as Nrsimha. 

G. P. Singhdeo, R. K. Pattnayak, S, P. Singhdeo, 
Op. cit., p. 34 F.N. 

S. K. De, Op, cit., p. 17. 

Vide Ramanarayan Vyas The Bhagavata Bhakti 
cult and three Advaita Acarya, Delhi, Nag 
Publishers, 1977, p. 96. 

It is possible to cast doubt over this 
statement of Madhva on the ground that the 
name ‘Samkara’ -found in the treatise under 
reference may not definitely imply the famous 
Sankaracharya, However, the matter does not 
appear ® to be decisive either way at the 
stock of present information. 

Vide Krsnadasa, Caitanya-caritamrta ( Madhya, 
VIII, 45, 123), referred to by De, Op. Cit., p. 16. 
Vide Caitanya=Candrodaya (V. 21), referred to 
by De, Op. cit., p. 14. 

Vide his Caitanya~caritamrta (XII, 22. 27) 
“advaita-vadam vinirasya bhakti~samsthapakam 


sviyamatam jagada” refered to by De, Op. Cit., 
page 565, 


Source: KC Dash, Digitized by PPRACHIN, SOA 


18. 


19. 


20. 


21, 


( 105 ) 


Vide Caitanya-caritamrta of Krsnadasa Kaviraj. 
(antya VII, 1287). 

“Sridhara Svami nindi inija tikakar Sridhara 
Svami nahin mane ete garva dhar Sridhara 
‘Svami prabhabete Bhagavata jani® Jagudguru 
Sridhara Svami guru kari mani” 


S. K. De. Op. Cit., p.520. D 


M. Neog. Op, Cit... p. 223. 

I am very much thankful to Dr. R, C. Pathak 
of Gauhati University who kindly revealed to 
me that one Oriya Jagadisha Mishra went 
from Puri to Assam from whom Sankaradeva 
got a copy’ of Bhavartha Dipika and after 
consultation of the same Dipika Sankaradeva 


prepared his own work on Bhagavata. 


S.K, De. Op. Cit,. p. 265. 


Originally presented in the All India Seminar on 
Srimad Bhagavata at the Institute of Orissan 
Culture, Bhubaneswar on 26th June 1987, It 
is also subsequently printed in the volume 

Studies in the Bhagavata (Ed: Dr. K, C. Mishra), 
Pub. Institute of Orissan Culture, Bhubaneswar, 


1988, 
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PROFESSOR GANESWARA MISRA’S 
PHILOSOPHICAL OUTLOOK 


Late” Professor Ganeswar Misra was undisputably 
the chief patron in the modern Orissan philosophical 
movement. His philosophical analysis, subtle method 
of argumentation and Gfter all leading the discussion 
wisely to a definite conclusion have been widely 
acclaimed. Here, of course my intention is not to 
narrate only his general excellences. Aiming to give 
a brief account of his own original view regarding 
philosophy, which is found in his various philoso- 
phical writings, 1 am going to have a discussion 


as follows. 


In 1955, Prof. Misra, after being awarded the 
Doctorate degree from the London University, came 
back to India and taught logic and philosophy 
uiider Orissa educational service, The topic of his 
Ph. D. thesis is ‘‘Sources of Monism in the Philc= 
sophy of Bradley and Sankara” In recent past 
the thesis has been published in form of a book, 
By way of investigating the philosophical doctrines 
nt both the philosophers, Misra has criticised the 
traditional, transcendental metaphysics and has 


analysed their view-polnts in a logical background 
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« In his writings, the influence of analytical method 
that is supported by the then famous Logical Posi- 
tivism has been quite explicit. He has considered 
any kind of thought regarding the existence of 
Supra~sensible, transcendental, other-worldly entities 
as illogical and baseless, from the point of 
philosophical reflection having clear, > argumentative 
force. For this reason he has argued out that the 
method adopted by {ranscendental metaphysician is 
hazy and mystical, While discussing Sankara’s Advaitism, 
he probably for the first time has discussed on an 
unattended as well as undeliberated side. i.e. ‘“‘philo- 
sophy of language” in Sankara's thought, And, in this 
connection, in stead of accepting Sankara as a traditional 
metaphysician he has presented him as a linguistic 
and conceptual analyst. His consideration of 
Sankara’s philosophy from analytical stand-point 
definitely shows his originality. It may, however, 
be noted in this connection that? a prominent 
classical Advaitin of the late seventeenth century, 
Mahadevananda Saraswati in his well known treatise : 
Tattvanusandhana has made a reference about the 
logico-linguistic aspect of Advaita darshana. But it 
should be admitted in all fairnes that Misra's treat- 
ment of Advaita is found to be more intensive and 
is quite befitting to the analytical temper of the 
recent-day philosophical discussion, According to his 
view Sruti pramana which is accepted by Sankara, 


does not mean illogical following of Vedas in a 
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dogmatic way, rather it means the linguistic analy- 


sis’rof concepts consisting of various philosophical! 
problems like one-many, individual-universal cause- 


effect etc, 


Misra's remark stirred remakably the contempor- 
ary Indian philosophical discussion. It is quite 
natural 6n the part of the conservative and ortho- 
dox writers not tao admit Misra'’s point of view. 
But to properly face his argument is, of course.. 
not so easy. Perhaps for this reason, those persons 
who were feeling uncomfortable in his remark 
have not completely set aside his point of view, 
And, however, slow it is, Misra’s remark given in 
this context has been taken up, at least as one of 


the many facets of Advaitism. 


Critics generally are of the view that in the 
way of investigating into Sankara Vedanta from an 
analytical stard-point, Misra had been much intlu- 
enced by the western logical positivists and modern 
linguistic analysts. Perhaps it would not be proper 
to think that such an impression of the critic is 
fully unfounded so far as some of the writings of 
Misra are concerned,,For, it would not be impossible 
to’ find out in his writings the instance of deter- 
mining the objective value of Sankara's philosophy 
through the method that is as a matter of fact 
followed by famous modern analytical philosophers 


like Ayer, Wittgenstein, Ryle. and Strawson, Of 
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Course, there is a similarity between Ajyer’s point 
of view ( showing aversion towards all kinds -~of 
religious claims concerning God etc.) and Misra’s 
consideration of Advaita Brahman as a meta-theistic, 
pure logico-philosophical concept. Similarly Wittgens- 
tein’s view that the method of linguistic analysis 
is indispensable for each and every kind of philoso- 
phical investigation has been quite conspicuous in 
Misra'’s discussion of Advaita Vedanta, Again 
there is a sort of parallelism of Misra’s interpre- 
tation of Advaita concept of manas with Ryle's 
logical analysis of the term mind not in an abstract 
mythical sense, but in the sense of a compilation 
of various so called subjective functions. So also 
the influence of descriptive metaphysics of Straw- 
son is quite noticeable in Misra's writings and he 
has at a certain stage come forward to understand 
Sankara’s philosophy as a type of descriptive meta~ 


physics. 


Here critics are of the view that the pursuit of 
Sankara's philosophy thrpugh the method of western 


logicolinguistic analysis brings damage to a consi~ 


derable extent so far as traditional Indian philoso- 
phising is concerned. In order to determine the 
true import of traditional Indian philosophy in generat 
and Sankara’s philosophy in particular, one requires 
to go through the original Sanskrit / Pal sources and’ 
also to grasp the typical Indian mode of philoso- 


phising which is quite often termed as darsana. 
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Established modern writers on Indian Philosophy 
have tried to emphasise the distinction by way of 
pointing out that in India it is darshana not philo. 


sophy ( in bare intellectual sense } that actually 


matters most, 


Perhaps Misra was not unaware of such a 
critical remark. Keeping all these in view he used 
to pursue Advaita, his favourite topic of resedrch, 
with a more cautious manner in some of his writings. 
And instead of confining Advaita point of view 
only to Sankara's writings, he had taken into 
account the writings of famous post-Advaoaitins. His 
later writings have been mostly preoccupied in 
exposing the philosophical trends of post-Sankara 
Advaitins like Vacaspati, Vidyaranya and Dharmaraja. 
Instead of depending on the analysis of the western 
philosopers like Ayer, Ryle and such others, Misra 
tried to” establish in his later writings that the 
method of analysis undertaken in Advaita darshana 
itself is found to be much more subtle and 
analytical, free {from religious dogma and full of proper 


logical argumentations that move beyond transcen- 


dental otherworldliness. 


For that reason, at some places he has even 
severely criticised the method of logical empiricism 
followed by analysts like Ayer. Misra has tried to prove 
carefully that philosophical discussion, especially that 
concerning Advaita Brahman is completely formal 


and there can be no scope for conceding any kind 
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of empirical leaning in it 


® 


. One of the peculiarities 
of Misra’s writings is to establish that Adveita 
Brahman, without meaning any supra-sensible, trans- 
cendental, eternal, ultimate, inconceivable, foggy 
highest reality, actually points to a logically con- 
ceivable, formal metaphysical concept. And in his 
view, the trace of such rendering has been clearly found 
in the writings of famous Advaitins beginning from 
Sankara to Dharmaraja. Here, of course, it is to be 
noted that in spite of little change in Misra's 
former and later writings his original flow of 
discussion has remained rather unbroken and unshaky. 
His sharp negative view towards metaphysics has 
been notably retreated in his later writings and in 
that place incitation has been given to sufficient 
tenderness and careful investigation concerning the 
cognitive significance of metaphysics. But with this 
it should be noted that Misra has never <onceded 
to any kind of non-analiytic, illogical, dogmatic 
tradition in his total philosophical diSGussICn: And 
one of his aims has become to make out clearly 
that somehow or othef the philosopher, in order to 
place his view-points, accepts the analytical method 
only. Thus, according to his view, both darshana 
and philosophy move in the same track and any 
kind cf attempt in formulating a sharp contrast 
between the two is rather most unconvincing. 


In general it is thought that spiritualism 


(atmavada) and materialism ( jadavada ) occupy an 
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important place in traditional philosophical discussion, 
It .is such that many people think Oriental philose= 
phical trend as spiritual on the whole and Western 
philosophical trend as mechanical, Of course, it 
is not our aim here to indicate that in order to 
think so there is absolutely no material in Oriental 
as well as Western philosophical writings, But a 
careful oxamination of different Oriental and Western 
philosophical points of views leads one reasonably 
to consider that the above rendering is some what 
imprudent. Because the scope of analysis found 
both in darsana and philosophy is very wide. To 
delimit it to these groups or isms seems to be not 
proper. Misra has vividly discussed on this subject 
in his presidential-address delivered at the 45th 
session of Indian Philosophical Congress. In his view 
philosophical discussion is purely logico-analytical and 
to brand it as spiritual or mechanical is surely to 
bring unclarity, and confusion, In order to determine 
both nature .and scope of the concept of man, 
vain attempts have been undertaken by thinkers 
either picturing it as mystical, illogical, disembodied 
spirit or making it as foggy, unintelligible machine 
without personality, Misra has vigourously argued 
that both spiritualistic and materialistic | mechanistic 
metaphysical views are the outcome of illogical and 
confused argumentation. A proper analytical outlook 


as undertaken in Advaita logical procedure, well 
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reveals this point. The point of viewing man either 
as disembodied spirit or as materlalistic machine is 
nothing other than taking man away from himself 
without recognising man as man, Therefore. Misra 
in his remark has given stress on all kinds of 
philosophical discussion centring around man, Acc- 
ording to him the speciality of philosophy is to 
point out the significance of humanity. It is only 
intelligible when one moves in a proper “ analytical 
track, It is unreasonable to consider that such kind 
of philosophical poin of view is only applicable at 
the formal and intellectual level. Because, Misra has 
made vigourous attempt to show that analytical 
philosophy aims at clarity and proper understanding 
which in turn well vindicates the ground of human 
welfare and universal fellow-feeling. In jact, in this 
way the practical application of analytical philoso- 
phy cannot be set aside, Misra has maintained a 
firm conviction that it wil help in bringing univer- 


sal brotherhood and international understanding. 


Misra's point of view is not unreasonable. He 
has always indicated that following dogmatically 
any kind of view-point is logically unsound “and 
unconvincing. His appeal for a philosophy of ration- 
alistic humanism not divested from morality and 
spirituality at the plane of human society is quite 


i * 
encouraging and requires more studies and research. 


* An earlier version of it in Oriya language 
appeared in Sambada daily on 15th Nov., 1986. 
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SOME RELIGIO- 
PHILOSOPHICAL THINKERS OF ORISSA : 
A BRIEF ACCOUNT 


Orissa has a rich ‘cultural heritage, In ancient 
time it was called under many names, such as, 
Kalinga, Utkala and Qdradesa. There ‘are refer- 
ences about Kalinga in the Mahabharata. In the 
third century B, C. there was the famous Kalinga 
war which became greatly responsible for changing 
Chandasoka to Dharmasoka and in the second 
century B.C, Kalinga Emperor, Kharavela patronised 
Jaina Dharma to a considerable extent, The name 
‘Utkala'’ figured most prominently in the Skanda 
Purana, Besides Skanda, there are references about 
the land of Uzkala in other Mahapuranas like Bramha 
and Brahmavalvarata, Orissa had also been known 
as Odradesa and references about that have been 
noted in the works of Kalidas and other prominent 


classical writers, 


Apart from nourishing and preserving the rich 
non-Aryan cultural traits, Orissa also has sustained 
the Vedic culture since ancient times. It has been 
recently claimed by the author (Jhankar, September, 
1985) that the great Vaidika Karma Kanda darsanika, 
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Kumarila Bhatta was born in this land of Orissa, 
«cAnanda Giri, while writing his Sankara Vijaya,. has 
clearly stated that Kumarila hailed from Udagadesa 


which meant nothing but Odradesa. 


KUMARILA BHATTA (SIXTH CENTURY A, D.) 

In the Jina-Vijaya grantha there is a saying 
according to which Kumarila was bern im a village 
called Jaya.Mangala which was at the bank of 
Mahanadi and that was situated at the confluence 
of Andhra and Utkala, Kumarila’s principal work 
Sloka Varttika is a gloss on Jaimini~Sutra along with 
the Bhasya of Sabara. The religio-philosophical stand- 
point of Kumarila has been to establish the supre- 
macy of Vedic ritualism as far as the attainment 
of mukti is concerned. In short he. is considered 
as one of the most prominent representatives of 


Vedic orthodoxy. 


DHARMAKIRTI ;—(Sixth Century A,D.) 

During the time of Kumarila, Orissa was also 
a place of Buddhist _ centre of learning, In fact it is 
said that Dharmakirti, the great Buddhist tarkika or 
logician, happened to be the nephew of Kumarila, 
While remaining in this land, Dharmakirti advo- 
cated his version of Bauddha darsana, i.e, Svatantra 
Vijnanavada by way of criticising Mimamsa darsana, 
It is said that on account of Dharmakirti’s severe 
attack on Mimansa. Kumarila was provoked to write 


his Sloka-Varttika.. In fact it is held in certain 
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Vedanta circle that Kumarila went to the Buddhist 
Centre of learning in disguise in order to have the 
direct knowledge about Buddhist philosophy so that 
at later date he could advance criticism on it, Most 
likely the intellectual debate between Kumarila and 
Dharmakriti must have taken place in Orissa itself. 
Dharmakriti, in his famous Pramana~Varttika, propa- 
gated the Buddhist principal doctrine that everything 
is changing and to “search for eternity is the cause 


of all miseries. 


Buddhism was quite strong in Orissa from fifth to 
seventh century. Jn fact it has been established by the 
scholars on the basis of historical findings that the first 
two disciples of Lord Buddha were two Oriya traders 
(Tapassu and Bhailiku). Buddhist ‘outlook became so 
influential in Orissa that it was ruled by the Kings 
who were Buddhists by conviction, The famous 
Kara dynasty helped in the growth and propagation 
of Vajrayana and Tantrayana forms of Buddhism. 
Great thinkers belonging to this Buddhist traditions 
were : Indrabhuti, Laxmikara, Kahnupa and Savaripa. 
There were also two great Buddhist philosophers 
.from Orissa during this period, They were Bhava- 
viveka and Buddhapalita, Buddha had, in course 
of time, been deified in the thoughts of the 
Vajrayanists and that had paved the way for the 
harmonisation of Buddhism and Hinduism. It is in- 


teresting to note in this context that Buddha has 
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,Subsequently been accepted as an avatara by the 
Hindus. 


The date for the famous Srimad Bhagavata 
Purana has been fixed by the scholars around sixth 
century A, D. and roughly within the’ next two 
hundred years, India found the great Advaitin, 
Sankara who revitalised the Vedanta darsand by way 
of pointing out defects in the rival points of views. 
Sankara visited Puri, established the famous Advaita 
Math and put one of his direct disciples, Padmapada 
as his first monk-in-chief. By that time Puri had 
already been acknowledged as an important religi- 
ous centre because of the worship of the Lord 


Jagannath. 


Literary as well as epigraphic evidences reveal 
the reputation ,of Puri as the holy shrine of 
Jagannath since fifth century A.D. The concept 
of Jagannath has been traced by thé scholars not 
only in the sources of Hindu puranic scriptures but 
also it has been extended to the Jaina as well as 
the Bauddha sources. Even the most distinguishing 
mark is that there has been certain Dravidian and 
non-Aryan basis out of which the concept is said 
to have its origin. And, in course of time, all the 
diverse religio-cultural patterns are found to have 
been well~harmonised and cult of Jagannath Stands 


as the emblem of great social and cultural harmony, 


It is this tendency of unifying all diverse elements 


Source: KC Dash, Digitized by PPRACHIN, SOA 


( 118 ) 


under one common bond of human welfare that 
has attracted religious saints, philosophers and social 
reformers to Orissa from different parts of the 
country and consequently they along with the native 
thinkers as well as scholars have contributed signi- 
ficantly to the growth of moral and spiritual con- 


sciousness. 


Before the arrival of Sankara. there has been 
the steady awareness of the Vaisnava movement 
inside Orissa mostly due to the the popularity of 
Srimad Bhagavata, Of course, along with Vaisnavism, 
the other dominant cults like Saivism and Saktism 
had also their footing in different religious centres 
of the State including that of Puri. As already 
indicated, Orissa by that time had also come in 
close touch with Jaina and Buddha darsanas. The 
inner principles of different faiths were found to 
have been pot so much aiming at opposition but at 
unification. The Sanatani Vaidika mantra ‘“‘ekam sad 
viprah bahudha vadanti’’ seems to have been well 


acceptable to the Orissan mental framework. 


In and around twelveth century A.D., the great 
Visisiadvaita philosopher, Ramanuja visited Puri and 
popularised the cause of Vaisnavism to a great 
extent. He established a Math near Puri temple 
and since- then the impact of Sri Sampradaya of 
Ramanuja has been greatly felt in Orissa. Lord 


Jagannath was already adored with respect as Visnu 
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or Narayana. Further due to the influence of 
Bhagavata, the Krisna cult became very conspicuous 
and, as a result, Jagannath was also identified ‘as 
Krisna. Though the concept of Radha was found 
to be ‘absent in Bhagavata, later on Radha occupied 
a prominent place in the religio-philosophical scene, 
particularly in the Vaisnava tradition, It was, in 
this context, Orissa found a great genius. He was 
no other than the famous poét Jayadeva of Gita 
Govinda. 

JAYADEVA :—(T welveth century A.D.) 

Though it has been widely circulated that 
Jayadeva belonged to Bengal and he was the 
court-poet of Laxmana Sena, the recent researches 
on this issue have revealed something very 
different. It is now claimed with reasonable 
strength by the scholars that Jayadeva -must have 
belonged to Orissa. Candra Dutta, the, famous 
Maithili poet of sixteenth century, wrote in his 
Bhaktamala that Jayadeva belonged to. a Brahmin 
family of a village of Puri at Utkala. Sir William 
Jones. in his essay “‘Gitagovidam or the says of 
Jayadeva'’, has written (in 1784) that many have 
believed Jayadeva as an inhabitant of Kalinga. 
Besides, the famous oriental researchers of Bengal 
like Dr, Sukumar Sen end Dr. Ashutosh Bhattacharya 
have clearly maintained that Jayadeva was an 
Oriya and the place of Virbhum of West -Bengal has 
got no link with Jayadeva's place of birth, 
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Jayadeva’s Gita~govinda is a classical poem of 
devotional theme in which the love of Radha and 
Krisna has been the central focus, It is a master 
piece work on emotional devotionalism with strong 
sense of passion and love. It is said that Jayadeva 
was the composer and his wife, Padmavati was 
the dancer at the temple of Puri. Jayadeva's 
poetic &ork, even though did not contain much 
of bhakti-~tattva: it has been acknowledged as a 
great work on bhakti-rasa and that is why it has 
greatly attracted the later Bengal Vaisnavites like 
Rupa Gosvami and others who tried to supply the 
metaphysical basis of Bbhakti-rasa in their religio- 
philosophical works. It may be noted here that 
the Padavalis and the Gita-govinda are filled with 
the thoughts of devotional emotionalism concerning 
Radha-Krisna, a faint resemblance of which is found 
in Brahma-Valvarta Purana of eighth-tenth century 
A. D. 

But, in’ Orissa, though theimpact of Jayadeva's 
emotional poems was popular, side by side there 
was also the strong fascination among the 
intellectual as well as religious persons to seek for 
bhakti without erotic emotion. For the moral and 
spiritual awareness, they considered the pure 
devotional bhakti blended with tattva rather than 
rasa to be more important. And further the 
parakiya prema element found in Radha-Krisna 


description seemed to have less attraction for those 
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devotional minded persons who sincerely -wanted a 
synthesis of bhakti and jnana without tampering the 
socially accepted morai idea of svakiya prema. And 
in that sense it was not the image af Radha-~Krisna 
whith appeared to them to be spiritually, influencing ; 
rather they preferred to confine themselves to the 
idea of Srimad Bhagavata where there has been 
the description of Krisna as Bhagavan Svayam. It is. 
in this context, the name of Sridhara Svami comes 


to our notice naturally. 


SRIDHARA SVAMI :—( 1300-1400 A.D,) 

He has become very prominent in All India 
religio-philosophical scene in giving a most authori- 
tative full-length running commentary on Bhagavata 
entitled Bhavartha-Dipika. Jt is recently claimed 
that he was born in Balasore of Orissa. 
It is also held by the reputed scholars that 
he was the tenth Sankaracharya of Govardhan Peeth 
of Puri and was famous Advaitin. In his commentary 
he tried to harmonise bhakti with the nirguna 
tattva of Advaita based on Jnana, That knowledge 
has no intrinsic clash with devotion was well 
pointed out by Sridhara and that found great 
support from the intellectuals as well as ordinary 
devotees during his time. Sridhara, besides writing 
gloss on Bhagavata, wrote commentary on Gita which 
is named as Subodhini, He also ‘wrote a gloss of 
Visnu Purana. It is to be noted, however, that 


while introducing devotionalism into the fold of 
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Advaita, Sridhara never wanted to forgo the central 
point of Advaita philosophy that Brahman is 
essentially nirguna and nmirakara and all forms of | 
duality are ultimately ( paramarthatah ) unreal,. due 
to avidya or adhyasa. In other words, Sridhara 
was a great champion of Jnana-bhakti~tattuva and 
it is this philosophical view-point which had a 
great influence in the later religio.philosophical 


writings in Orissa. 


CAITANYA :—( 1500-1600 Century A.D.) 

Caitanya who is well known as the main leader 
of Vaisnavite movement in Bengal and who also 
spent about long eighteen years of his last life at 
Orissa had acknowledged the merit of Sridhara’s 
work and even went on to the extent of accepting 
him as guru. It was primarily because Caitanya, 
like Sridhara, was essentially an Advaitin and even 
he had addressed himself as a mayavadin on several 
occasions. He, dike Sridhara, accepted bhakti element 
only in so far as it can be well~accommodated 
within the jnana tattva of Vedanta. At his later 
stagé he was, however, opposed to that form of Advaita 
(Smarta) which stood against the introduction of 
bhakti into the Advaita fold. Because of his 
fascination towards pure devotion to Krisna ( and 
not 50 much emphasising the divine love of Radha- 
Krisna ), he was well taken in the then Orissan 
religio-philosophical circle where the emphasis on 


what has later been named as Jnana-misra-bhakti 
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was quite familiar in spite of some basis of support 
for Gita-Govinda. It seems, Gita-Govinda was found 
to be popular because of its strong sensuous poetic 
appeal rather than spiritual excellence. Particularly 
among the intellectually enlightened devotees of 
Jagannatha alias Krisna, Bhavartha~Dipika of Sridhara 
emphasising on suddha bhakti without rasa or prema 
was definitely more inspiring, In this regard the 


name of Jagannatha Das naturally comes to our mind. 


JAGANNATHA DAS :—.(1500-1600 Century A.D.) 


He was born in a Brahmin family in a village 


near Puri and was a great Sanskrit scholar, Finding 
that Srimad Bhagavata was not within the reach 
of the Oriya devotees who did not know Sanskrit 
language, he prepared an Oriya rendering ot 
Bhagavata and in doing that he took the help of 
Sridhara’s gloss ( tika) His Oriya Bhagavata has 
been written following the spirit of oSridhara’s 
jnana-bhakti-tattva in a most faithful manner. The 
impact of Jagannath Das'’s Bhagavata among the 
Oriyas can very well be compared to that of Tulsi 
Das’'s Ramayana on the Hindi knowing people. 
Jagannatha Das has profusely utilised the maya- 
tattva of Advaita darsana in his writing probably 
to justify that he has been pleading for a synthesis 


of jnana with bhakti. 


There is, however, one interésting, feature which 
has to be noted in this connection, As hinted 


before, Vaisnavism has taken different forms catering 
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to the needs and demands of the particular situation 
and time in which it has its being. The very old 
pre-puranic Vaisnavites, finding the reference of’ 
Visnu in Veda, preferred to treat Basudeva as their 
tutelary deity, The Ramanujaites have their choice 
for Narayana and the Madhavites have preference 
for Visnu, Again while the Vallabhaites have given 
emphasis nn Balagopal, the Goudiya or the Benga! 
Vaisnavites have opted for Krisna. Al! these Vaisnava 
thinkers put emphasis on their own favourite 
imaginary formulation for the purpose of attaining 


spiritual excellence. 


The unique feature of Orissan Vaisnavism is 
that it has regarded Jagannath as the centre of 
all Vaisnava faith and accordingly it has come to 
suggest that Jagannath is the universal lord (Jagata- 
natha ) and is the ideal person ( Purusottama ) 
who is at _root of all divine speculation, Krisna is 
rather His incarnation. In that connection the 
Orissan Vaisnavas give more prominence to Sri-Kshetra 
or Jagannath-~Kshtera instead of Vrindavan-Kshetra, 
All such specific ideas have been found emphasised 
in the writings of Jagannath Das and his contem- 
porary religio-philosophical writers who are known 
as belonging to that’ great Panca-Sakha order. 

Though the Jnana-bhakti-tattva became well- 
established in Orissan religio-philosophical writings 
of the sixteenth century with the excellent contri- 


bution of Panca-sakha group who most probably 
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had the inspiration from Sridhara’s work, there had 
“also been another under current thought which 
seemed to have become more attracted towards 
prema-bhakti-ta ttva and there a shift from knowledge 
to love has been distinctly noticed. Caittanya was. 
no doubt, a source of influence for this change to 
certain extent. But the most effective as «well as 
systematic appeal made for this distinct type of 
devotionalism came from the writtings of another 
important Orissan thinker at’ later time. He was 
no other than Baladeva Vidyabhusana, It may be 
noted here that though most of the Visnavaite 
writers of sixteenth century, with the lead of 
the panca-sakha group have preferred jnana-bhakti- 
tattva and have accepted Jagannath as the central 
point of focus, Abhimanyu, another prominent 
writer of that time, has made a distinct appeal 
for prema-bhakti-rasa in his Vidagdha Chintamani 


and has given more weightage to Vrindayan Kshetra 


instead of Srikshetra. 


BALADEVA VIDYABHUSANA :—(1800 Century A.D.) 

He has been famous for writing a commentary 
on Brahma-sutra from the point of Chaitanya’s 
Vaisnavism, and this could establish Chaitanyaism as 
a separate type of Vedanta known as Bhakti~ 
Vedanta and subsequently it has attained- a phitoso- 
phical recognition, Baladeva was born in Remuna 


of Balasore and he was a great devotee of Govinda, 
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That is why he named his work as Goyinda-bhasya. 
He had definite regard for Madhvacarya though” 
his point of view has been known to be a sort 
of distinct Vaisnavite formulation based upon the 


philosophical theory of Achintyabhedabheda. 


In the later part of the eighteenth century 
Orissa “witnessed the presence of many foreign 
religious thinkers belongina to Islam and Christian 
faith, Gradually there has been a tendency to be 
critical about idol worship and ritualism because of 
these external religious influences, Moreover the 
rigid Brahmanical practices were found to be not 
acceptable to the down-trodden people. At this 
stage reformative movements inside the Hindu fold 
were noticed in several parts of the country. In 
Orissa too there had been an echo of that movement. 
Of course, one such movement has started in 
Orissa from’ the writings of a very unsophisticated, 
simple adivasi poet. 

BHIMA BHO! :—(1900 Century A. D.) 

It is said that Bhima was a Kandha (belonging 
to a scheduled tribe group ) and was blind, His 
native place has been identified at a village in 


Bolangir, He had moved extensively in Orissa and 
finally remained for a long time at dJoranda of 


Dhenkanal where he composed number of devotional 
bhajans. His major writing is Brahma Nirupana Gita 
wherein he has advocated upasana or meditation 


of nirguna Brahman, who is fearless, In the 
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Sunya Mandir at Joranda there is the practice 
of prayer without any idol or image, T hris 
is what is sometimes known as Sunya-bhaktivada. 
Bhima‘’s ideas are still of great appeal, particularly 
among a section of the down-trodden men, because 
of its simplicity and human appeal. Bhima was the 
primary source of inspiration for the rise and 
development of the Mahima cult which has: gained 
considerable influence among people not only 
belonging to Orissa but also of such outside 
neighbouring states like Bengal, Andhra, Bihar and 
Madhya Pradesh. The cult of Mahima has been 
found to emphasise that God is both formless and 
the object of devotion and the creation is due to 
His grace or Mahima. Creation is not unreal but 


only transitory. 


This short account of the life and teachings 
of some of the great thinkers of Orissa upto the end 
of nineteenth century reveals that the réfigio-philoso- 
phical ideas formulated as well as propagated by 
these thinkers have, by and large, a distinct 
message of their own; though while so doing these 
thinkers have not made any radical departure from 
the general classical Indian religio-philosophical 
tradition. The reform and changes that are 
introduced by them are not absolutely of recalcitrant 
nature but are rather coherently fitted to the general 
Indian point of view which, as is well known, is 


conspicuous for its appeal for universalism, mark 
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of tolerance and over and above the spiritualistic 


tendency based on humanistic outlook.* 


* An earlier version of it was delivered as a 
“course of two lectures to the 1, A, S. probationers 


at the Gopabandhu Academy of Administration, 


Orissa, Bhubaneswar in July, 1987. 
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